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Preface 



Well-known place names and terms, for instance Mecca, Madina, Jerusalem, 
Damascus, Bagdad, Islam, Sunna, Koran are transcribed in their English spellings. 
Less common place names are transliterated. Technical terms are translated 
whereever possible, but those such as umma , fatwa, sharl'a, kalam, shayh, hafiz, 
athar, tasawwuf and habar are retained in their Arabic form. 

With the exception of page 67-79, the words in square brackets represent 
my own insertions. I also used parentheses for equivalent Arabic terms taken from 
al-Suyutl’s texts. 

For the Koranic verses cited, I have constantly depended on Bell’s 
translation. In cases where the Koranic verse is not completely quoted by the 
author, the completion based also on Bell’s translation is given in the notes when 
it appeared necessary for the understanding of the text. When identifying 
individuals mentioned in al-Suyutl texts, I have sometimes also used notes of the 
first edition of SM and those of SU, when I deemed it necessary. These I marked 
respectively with the letters N (for al-Nashshar, the editor of SM) and H (for 
Hamdan, the editor of SU). 

The transliteration system that I follow is: 
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Introduction 



Several works of the Egyptian polymath, Jalal al-Dln al-Suyutl (d. 911/1505) invite 
us to take a fresh look at the much debated issues of the origins and status of 
theology and logic in Islam. As a staunch defender of the prophetic Sunna, al- 
Suyut! discussed these issues at several stages of his intellectual development. The 
result was a rich documentation of the history of the opposition to theology and 
logic in Islam, which deserves to be taken into account fully by modern scholars 
studying these issues. 

Modern scholarship on the origin of Islamic theology can be divided into 
six views, respectively asserting: (r) the Hellenistic influence on the origin of 
Islamic theology; (2) Islamic theology mainly as the result of an internal 
development; (3) Christian influence on Islamic theology; (4) Jewish 
contributions to Islamic theology; (5) Persian features in Islamic theology; and (6) 
Indian elements in Islamic theology. 

In addition to the origin of Islamic theology, modern scholarship also 
more specifically deals with the opposition to logic and theology. Goldziher, 
Madkour, Hartmann, al-Nashshar, al-Tabataba’l, Hallaq, Endress, Van 
Koningsveld, and Griffel have discussed the Islamic opposition to logic, while 
Makdisi, Daiber, Pavlin, Abrahamov, Juynboll and al-Hashshash have dealt with 
the Muslim opposition to theology ( kalam ) and the mutakallimun. The following 
passages will be devoted to discuss modern views on the origin of Islamic 
theology (r) and on the Islamic opposition to logic and theology (2). In the third 
section attention will be paid to al-Suyutl’s four works on these issues (3). On the 
basis of these discussions, we shall formulate our research question and explain 
the composition and the scope of the present study. 



1. Modern Views on the Origin of Islamic Theology 

Discussion on the origin of Islamic Theology occupies an important position in 
the works of modern scholars. Dealing with the question of how Islamic theology 
originated and developed, they propose at least six views. Some of them associate 
the development of Islamic theology with the importation of Greek sciences 
through the movement of translation, which introduced the Hellenistic tradition 
into the Islamic world. Some scholars point to the influence of Christianity and 
Judaism. Some emphasize an internal development independent of foreign 
influences; while others ascribe its origin to the Indian and Persian intellectual 
tradition which was introduced into Islam through cultural contact. 

1.1. Constant Elements of Hellenistic Influence in Old and Contemporary 
Views 

So far, the origin and the development of Islamic philosophical theology, kalam 
as fostered by Muslim contact with Hellenism, has become the dominant view of 
modern scholarship. Generally speaking, the conceptions of this idea are founded 
on several patterns of arguments: (1) terminological; (2) chronological; (3) 
ontological; and (4) logical/philosophical. 
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Without a single reference to al-Suyutl’s SM, works dealing with this issue, 
like those by Goldziher, 1 Laoust, 2 Watt, 3 Gibb, 4 Von Grunebaum, 5 Fakhry, 6 
Madjid, 7 and Van Koningsveld s either explicitly or implicitly associate the origin 
of the theological speculative movement in Islam with the importation of Greek 
works into the Muslim world. Their approaches in dealing with this topic, aim at, 
to borrow Ceric’s words, ‘construing origins and development of Islamic theology 
in the context of Muslim political and philosophical development,’ as reflected in 
their discussion of the ‘historico-political millieu of a particular period,’ and ‘the 
introduction of Greek philosophy into the Muslim world in the end of 2 nd 
century of Hijra. 9 

The transmission of Greek philosophy and sciences into the Islamic 
world through the translation movement in the eighth and ninth century has 
played a major role in accelerating the Hellenizing process in the Islamic world. 
The emergence of scholastic theology ( kalam ), Islamic Aristotelianism and Neo- 
platonism ( falsafa ) in the Islamic world is to be considered, in Madjid’s opinion, 
the direct cultural influence of such a process. 10 

This whole marvellous process of cultural transmission which lead to the 
emergence of a rationalistic movement in the Islamic world was by no means a 
matter of coincidence or chance. History tells us about the systematic attempt 
undertaken by al-Ma’mun (d. 216/833), who, being fascinated by the practical use 
of Greek philosopy and sciences, had issued the explicit policy of the state to 
promote the significance of the adoption of the ‘foreign culture’. According to 



‘Based on the study of Horovitz and Horten, Goldziher underlines that the philosophy of 
kalam should be seen within the context of the Greek philosophical tradition through 
“the paths of the pre-Aristotelian philosophers of nature, and in particular those of the 
atomists among them.” See Goldziher, I., Introduction to Islamic Theology and Law 
(transl. By A. and R. Hamory (New Jersey: Princeton University Press, 1981), p. 1110-112. 
2 Laoust, H., Les Schismes dans 1 ’Islam (Paris: Paris Payot, 1965) 

3 Watt, M. remarks: “...this was because kalam, in addition to using rational arguments, 
introduced and discussed non-Qur’anic concepts, mostly taken from Greek science and 
philosophy.” See The Formative Period of Islamic Thought (Edinburgh: Edinburgh 
University Press, 1973), p. 183. 

4 Gibb, Sir. H.A., ‘The Influence of Islamic Culture on Medieval Europe’, in Bulletin of 
the John Ryland’s Library, Manchester, 38 (1955), p. 82-98. 

’Grunebaum, G.E. Von, ‘Islam and Hellenism’, in Dunning s. Wilson (ed.), Islam and 
Medieval Hellenism: Social and Cultural Perspectives (London: Variourum Reprints, 
1976). 

6 Fakhry, Majid, A History of Islamic Philosophy, New York: Columbia University Press 
(1983), 2nd ed. 

7 Madjid, Nurcholish, Ibn Taymiyya in ‘Kalam’ and ‘Falsafa’ ( A Problem of Reason and 
Revelation), unpub. Dissertation, University of Chicago, 1984. 

8 Van Koningsveld, P. S., “Greek Manuscripts in the Early Abbasid Empire: Fiction and 
Facts about their Origin, Translation and Destruction,” in BO, LV no.3/4, Mei-August 
(1998), p. 345-370. 

9 Ceric identifies several names making use of this approach: Goldziher, Gardet and 
Anawati, Watt, Laoust, Ahmad Amin and al-Nashshar. See Ceric, Mustafa, Roots of 
Synthetic Theology in Islam: A Study of the Theology of Abu Mansur alMaturidl (d. 
333/944), (Kualalumpur: ISTAC, 1995), p. 1-4. Here the present author has taken the 
liberty to add some relevant names unidentified by Ceric. 

“Madjid, op. cit., p. 221. 
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Fakhry, al-Ma’mun himself, the seventh Abbasid Caliph, being influenced by 
Greek philosophy, composed a number of treatises on theological questions in a 
speculative spirit. The speculative tendency in his theological thought, Fakhry 
says, led to the promotion of popular interest in scholastic theology and the 
support of the cause of the theological party (the Mu'tazilites), which had sought 
to apply the categories of Greek thought to Muslim dogmas . 11 

As the result of such an explicit policy of the state, the people’s interest to 
learn about the ‘new culture’ culminated in a great number of Greek treatises and 
books on philosophy and sciences being translated into Arabic and commentaries 
upon them being compiled. Al-Ma’mun and his proponents, who were 
exemplified in legendary stories about this process by, borrowing Van 
Koningsveld’s term, the ‘Ma’mun cycle ’, 12 represented the Muslims with the 
inclusive cultural perception that was necessary to find the epistemological 
assistance of elements derived from other cultures. Thus, they represented the 
group of Muslims who did not regard their cultural achievements as self- 
sufficient and therefore needed to learn something from the outside. 

This kind of cultural perception paved the way for Muslims to be 
provided with, according to Von Grunebaum, (a) “rational forms of thought and 
systematisation,” (b) “logical procedures,” (c) “methods of generalization and 
abstraction” and, with (d) “principles of classification .” 13 

Such an inclusive attitude of Muslims towards a foreign culture provoked 
fervent criticism from the side of Muslims ‘who regarded their cultural 
achievements as self-sufficient and those who needed nothing to learn from 
outside ’. 14 These groups of Muslims were represented in the already mentioned 
legendary stories by the ‘Umar cycle’, who had a hostile attitude towards ‘things 
foreign’. 

History since then witnessed the consecutive disputes between those with 
an inclusive attitude towards foreign culture and those who regarded Islamic 
culture as self-sufficient and having nothing to learn from the outside. If the 
former were represented by the rationalist group of Muslims, the most extreme of 
which were represented by the Mu'tazilite group, the latter were represented by 
the traditionalists, the most extreme of which, borrowing Abrahamov’s 
classification, were found among the Ahl al-Hadlthf This dispute culminated in 
the event of the mihna , the Inquisition by the Caliph al-Ma’mun. This led to 
Ahmad b. Hanbal, who did not recognize the createdness of the Koran, a major 
doctrine of the Mu'tazilite’s creed, risking his life . 16 



“Fakhry, Majid, A History of Islamic Philosophy, (New York: Columbia University Press 
1983), 2nd ed., p. 10-11. 

“Van Koningsveld, op. cit., p. 345-370. 

13 Von Grunebaum, op. cit., p. 25. 

14 Gibb, op. cit., p. 82-98. 

YAbrahamov, op. cit., p. ii-x, 1-12. 

l6 It is plausible that Ahmad b. Hanbal rejected the concept of createdness of the Koran, 
because, according to Wensinck, he understood the doctrine as ‘the very heart of the 
question of the qualities. We [viz. Wensinck] may suppose, therefore, that his rigorous 
defence of the eternity of the Koran had its root in the feeling that this dogma followed 
from the unique nature of the Holy Book, whereas the Mu'tazilite view in his eyes tended 
to lower the position of the words of Allah.’ See Wensinck, A.J., The Muslim Creed, Its 
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Therefore, it is plausible if one concludes that the ‘fruit’ of Hellenism, i.e. 
scholastic theology ( kalam ), Islamic Aristotelianism and Neo-Platonism, ( falsafa ) 
have met with opposition from a great number of Muslims since their inception 
in the Islamic World in the eighth and ninth century. The inclusion of a number 
of logical concepts into juridical works, such as the theory of definition ( al-hadd) 
and syllogism ( al-burhan ), which were included by al-Gazall in his al-Mustasfa on 
legal theory, is an obvious example of an attempt by a Muslim scholar to protect 
himself from the threat of the traditionalists. 17 The incineration of a great number 
of books of Muslim philosophers is another discernable example of 
traditionalists’ fervent opposition to falsafa. 1% 

Like Islamic Aristotelianism and Neo-Platonism ( falsafa ), kalam , being 
considered as a part of the Hellenistic tradition, also became the target of the 
opposition of a great number of traditionalists. This is reflected firstly. ; in their 
prohibition of engaging in kalam, including the breaking off relations with, and 
banishment of, the Mutakallimuir, and secondly, in their refutation of the 
Mutakallimun s tenets. 19 

1.2. Internal Development 

Before delving into a discussion of this view, it is worthwhile to note that the 
view asserting that Islamic theology was rather the result of an internal 
development was not introduced explicitly into modern scholarship until 1975, 
when two German orientalists, Van Ess and Daiber published their works. This is 
in marked contrast with modern scholars’ assertion of foreign elements in Islamic 
theology, which had been proposed since the first half of nineteenth century. 

The advocates of this view, however, are of the opinion that the 
development of kalam in the Muslim world was not only triggered by an external 
factor closely associated with the translation movement of Greek writings but also 
by an internal factor, namely the need for the art of debate in defending their 
views against their adversaries. This view is shared, for instance, by Amin, 20 
Gardet and Anawati. 21 

Amin is of the opinion that the internal factor for the development of 
kalam can be discerned in the fact that some Koranic verses were revealed to 
encounter various sects and pagans and to refute their religious views. The 
external factor, he argues on the other hand, is closely related to their being 
occupied with Greek philosophy in order to construct arguments in defence of 



Genesis and Historical Development, (New Delhi: Oriental Books Reprint Corporation 
1979), 2 nd ed., p. 86. 

VAl-Gazall’s adoption of Aristotelian logic, which is reflected in the fact that he included 
it in his work on legal theory, drew fervent criticism from a number of scholars of the 
traditionalist group, such as Abu Ishaq al-Marginanl (d. 513/1119), al-Qushayrl, al- 
Turtushl (d. 520), al-Maziri, Ibn al-Salah and al-Nawawi. See al-Nashshar, Manahij, op. cit., 
p. 143-4. 

“Several scholars have discussed this topic specifically: J. Sadan in his “Genizah and 
Genizah-Like Practices in Islamic and Jewish Traditions,” in BO, 43 (1986), 36-58, esp. 52-3, 
and Van Koningsveld, “Greek Manuscripts,” op. cit., p. 351. 

19 Abrahamov, op. cit., p. 27. 

2 °See his discussion on this topic in Amin, A., Duha ’ 1 -Islam, op. cit., 3 rd juz, p. 1-8. 
21 Gardet, L., and G. Anawati, Introduction a la Theologie Musulmane (Paris: Libairie 
Philosophique J. Vrin, 1948). 
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their views . 22 In other words, the internal factor represents the polemical side, 
while the external factor shows the apologetical aspect. 

Likewise, Gardet and Anawatl argued that the ‘seed’ of rational tendencies 
had grown up as early as the time of the Companions. Ibn ‘Abbas, Ibn Mas'ud 
and ‘Ikrima, for instance, applied rational methods in interpreting Koranic verses 
through the process of ijtihad or a personal rational elaboration of certain 
meanings of the Koran. Although the term kalam did not yet exist in this period, 
according to them, this rational tendency played a decisive role in the orientation 
of kalam. 23 

However, the most explicit contention of the indigenous development of 
kalam can only be found in the works of two German orientalists: Joseph van Ess 
and Hans Daiber. Van Ess shares the view that the kalam movement was produced 
‘internally’ due to the politico-theological discussion originating from the debate 
on who was really entitled to succeed the Prophet after he died . 24 This view was 
also affirmed by Nasution who was of the opinion that the theological movement 
which arose in Islam originated from political issues . 25 

Van Ess regards the emergence of Islamic theology, kalam and speculative 
sciences as coming from within. The contents of theology in the realm of Islam, 
Van Ess argues, are not identical with those in Latin or Greek, as ‘knowledge 
about God,’ but rather named after its style of argumentation: one ‘talks’ 
( takallama ) with the adversary by posing questions and reducing his position to 
‘meaningless alternatives.’ He develops his view by abolishing the commonly 
shared conviction that the art of theology is of foreign bearing. This is clearly 
indicated in his words: “The thesis we want to defend — that Muslim civilization 
did not slowly develop the art of theology and especially of kalam, but rather 
grew up with it — sounds too radical to be established by these isolated items. We 
are too accustomed to the idea that the Arabs ‘of the desert,’ masters of poetry 
and language but uncultivated in all occupations of an urban society, including 
theology, started their culture as it were from a vacuum and only gradually 
severed their inherited predilections. We adhere too stubbornly to the conviction 



22 Amin, op. cit., vol. Ill, p.1-3. 

23 Gardet and Anawati, op. cit., p. 46-93. 

24 Van Ess, J., “The Beginning of Islamic Theology,” in The Cultural Context in Medieval 
Learning ed. J.E. Murdoch & E.D. Sylla (Dordrecht/Boston: D. Reidel Publishing 
Company, 1975) p. 87-111. Van Ess’ view cannot be separated from his identification of the 
meaning of kalam with a narrow sense and a broad one. The narrow sense, he argues, 
points to “a technique which the Mutakallimun use for defending their conviction.” 
Here, thus, “ kalam is identical with an instrument of argumentation, a methodical tool in 
real discussion and stylistic device for the expansion of ideas.” The broad significance of 
kalam , according to Van Ess, points to “something like ‘Muslim Theology, ’ in contrast to 
philosophy ( falsafa ) or jurisprudence (iiqh).” Van Ess discusses this topic in 
“Disputationpraxis in der Islamischen Theologie: Eine vorlaufiqe Skizze,” in REI, 44 
(1976), p. 23-60; and in “Early Development of Kalam,” in Studies on the First Century of 
Islamic Society, ed. G.H.A. Juynboll (Carbondale & Edwardsville: Southern Illinois 
University Press, 1982), p. 109-123. 

2J Nasution, Harun., Teologi Islam: Aliran-aliran Sejarah Analisa Perbandingan Qakarta: 
Yayasan Penerbit Universitas Indonesia, 1972), 2 nd ed., p. 1-7. 
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that literature in Umayyad times was mainly transmitted orally so that it is hard 
for us to accept readily the possibility of immediate theological production.” 26 

Based on his enormous study of the formation and the development of 
Islamic theology especially in the second and third centuries A.H, Van Ess argues 
that each Muslim thinker seems to have developed an approach of his own when 
dealing with a number of theological issues. This is due to the fact that these two 
centuries, Van Ess asserts, formed ‘a period of enormous creativity and 
imagination,’ in which some original approaches were formulated by Muslim 
theologians themselves to deal with problems of theology. One of the approaches 
developed by Muslim thinkers was that dealing with the concept of atomism by 
which Dirar ibn ‘Amr, who formulated an atomistic approach to reality, preceded 
the Mu‘tazilite scholar who first introduced atomism into his system, Abu 1 - 
Hudhayl. 27 

Van Ess criticizes the arguments of the scholars who related the 
development of the concept of atomism to Indian or Greek influence as founded 
merely on ‘terminological and topological criteria,’ and not on ‘epistemological 
structures and their underlying axioms.’ 28 

The view that kalam developed from within is also stressed by Hans 
Daiber. In his study of Mu'ammar b. ‘Abbad al-Sulam!, 29 he identifies the 
development of kalam as an “innerislamische Entwicklung.” According to Daiber, 
theological discussions had thrived in Islam since the beginning, especially in the 
situation of a coexistence of Muslims, Christians and Jews. This indigenous 
development, in turn, he maintains, fostered the readiness of Islam to open up to 
foreign (viz. Greek) influence. 30 

The most recent view affirming this view was proposed by Haleem, who 
concludes that kalam ‘originated completely in the Islamic environment.’ 
Asserting his argument, Haleem argues that the earliest concept of kalam is to be 
found in the Koran itself, which deals with theological issues supported by 
rational proofs. He further maintains that the emergence of theological sects was 
chiefly the result of differences among Muslims in understanding the Koran and 
the way their views related to the Qur’anic position. However, Haleem does not 
reject the influence of foreign elements on the later development of Islamic 



2t Van Ess, op. clt., (1975) p. 90-1; idem, Theologie und Gesellschaft 1 m 2. und 3. 
Jahrhundert Hidschra, Eine Geschichte des religidsen Denkens im fruhen Islam 
(Berlin/New York: Walter de Gruyter, 1991-1998), 6 vols. 

Hbidem. 

28 See, for instance, his criticism of Peines’ Beitrage in Josef van Ess, “60 Years After: 
Shlomo Pines’s Beitrage and Half a Century of Research on Atomism in Islamic 
Theology,” Proceedings of the Israel Academy of Sciences and Humanities, (Jerusalem, 
2002), viii, 2, p. 19-41, esp. 25. 

29 Daiber, Hans, Das Theologisch-philosophische des Mu ‘ammar Ibn ‘Abbad as-Sulami 
(gest. 830 n. Chr.) (Beirut: Orient-Institut der deutschen morgenlandischen Gesellschaft, 
1975), p. 6-7. 

3 °“Ein Nachweis von Fremdeinflussen wird bei jedem einzelnen Theologen etwas anders 
aussehen. Ihr Anted wird wesentlich geringer erscheinen bei einer starkeren 
Beriicksichtigung der innerislamischen Entwicklung und einer Untersuchung der 
theologischen Struktur.” Daiber, op. cit., (1975), p. 7. 
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theology. Yet, this only occurred when the Arabs had mixed with other nations 
and the Greek texts were translated into Arabic . 31 

1.3. Christian Influence 

The influence of Christianity on the development of Islamic theology has been 
dealt with by several Orientalists as early as Von Kroner , 32 whose emphasis on the 
key role of Christianity for the formation of Islamic theology was followed by a 
number of scholars: Goldziher , 33 De Boer , 34 MacDonald , 35 Shedd , 36 Becker , 37 
Guillaume , 38 Bell , 39 Sweetman , 40 Tritton , 41 Gardet and Anawati , 42 Seale , 43 Allard , 44 
Davidson, 45 and Nagel. 46 Before delving into this topic, it should be noted here 
that most of the works asserting the influence of Christianity on Islamic theology 
date back to the nineteenth century or the twentieth century in the period before 
or shortly after the Second World War, seemingly suggesting some bias within the 
context of the political relation between Muslim countries and the West. 



31 Haleem, M. Abdel, “Early Kalam,” in History of Islamic Philosophy, S. H. Nasr & O. 
Leaman (eds.), (London: Routledge, 1996), I, 71-88. 

32 Von Kremer, Alfred, Geschichte der herrschenden Ideen des Islams (Leipzig: F.A. 
Brockhaus, 1868), p. 8, 32-3; idem, Culturgeschichtliche Streifziige auf dem Gebiete des 
Islams (Leipzig: F.A. Brockhaus, 1873), p. 2. 

33 ‘Les theologiens mohametans reconnaissent eux-memes sans difficulte que l’Islam a puise 
des enseignements dans le christianisme et qu’il n’a pas dedaigne de lui faire des emprunts 
sur plusieurs points de doctrine theologique.’ See Goldziher, I., “Influences chretiennes 
dans la literature religieuse de l’lslam” (RHR, 1888), XVIII, p. 180. In his Vorlesungen, 
Goldziher, however, associates the origin of the concept of predestination with the 
concept of pre-Islamic fatalism. See, idem, Vorlesungen iiber den Islam (Heidelberg: 
Winter, 1910), p. 95. 

34 De Boer, T.J., Geschichte der Philosophie im Islam, (Stuttgart: Fr. Frommanns Verlag, 
1901), p. 42-3. 

35 Macdonald, D.B., Development of Muslim Theology, Jurisprudence and Constitutional 
Theory, (London: Routledge, 1903) p. 132. 

36 Shedd, W.A., Islam and the Oriental Churches (Philadelphia: Presbyterian Board of 
Publication and Sabbath-school Work, 1904), p. 65, 71. 

37 Becker, C.H., ‘Christliche Polemik und islamische Dogmenbildung’, Islamstudien, 
(Leipzig: Quelle & Meyer, 1924-1932),, I, .432-449. 

38 Guillaume, “Some Remarks on Free Will and Predestination in Islam,” JRAS, 1924, p. 43- 
9 - 

39 Bell, R., the Origin of Islam in its Christian Environment, (London: Macmillan, 1926) 
4 °Sweetman, J. W., Islam and Christian Theology, (London: Lutterworth, 1945-67). 

41 Tritton in his “Foreign Influences on Muslim Theology” (BSOAS, vol. 10, 4 (1942), p. 
837-842, esp. 842) says that ‘the lists of [divine] attributes given by John [of Damascus] and 
Muslim theologians are practically identical. ..It is notorious that the founder of Islam 
owed much to other religions; those who built up its theology were equally in their debt’. 
42 Gardet and Anawati, op. cit., p. 5, 26, 31-2, 35-7, 41, 45. 

43 Seale, Morris, Muslim Theology, a Study of Origins with Reference to the Church 
Fathers, (London: Luzac & Co. Ltd, 1964) 

44 Allard, M., Le probleme des attributs divins dans la doctrine d’al-As‘arI et de ses 
premiers grands disciples (Beyrouth: Imprimerie Catholique, 1965). 

45 Davidson, Herbert, “John Philoponus as a Source of Medieval Islamic and Jewish Proofs 
of Creation J Journal of the American Oriental Society (1969), 357- 91. 

46 Nagel, Tilman, Geschichte der islamischen Theologie Von Mohammed bis zur 
Gegenwart (Miinchen: Verlag C.H. Beck, 1993), p. 11. 



7 




Generally speaking, when discussing the influence of Christianity on 
Islamic theology, these scholars focus on the five following topics: (r) Christian 
theologians, as the main link in the intellectual and theological encounter 
between Christianity and Islam, whose works and ideas influenced some Muslim 
theologians; (2) Some Islamic theological doctrines, which were claimed to have a 
parallel with, to be influenced by, or even be borrowings from, Christian 
theological dogmas; (3) Muslim theologians believed to have adopted Christian 
theological teachings; (4) Adoption of some celebrated Christian figures into the 
administration of the Umayyad caliphs and their literary, medical, scientific as 
well as philosophical relation with some Umayyad Caliphs; (5) Damascus which 
was formerly the Christian capital, where many Christian monasteries were 
located and the home of several great Church Fathers, became the capital city of 
the Umayyad dynasty. 

To begin with, when dealing with the influence of Christianity on the 
development of Islamic theology, most of the modern works focus on the role 
played by prominent Christian theologians, the chief among whom were John of 
Damascus (d. 749) and his disciple Theodore Abu Qurra (d. 826). These 
theologians were regarded as the main link in the Christian influence on Islam. 

John of Damascus and his disciple, Theodore Abu Qurra, were always 
associated by modern scholars to the Christian scholars whose works have 
influenced the Muslim theologians, especially when discussing the question of 
qadar and the createdness of the Koran, two topics dealt with extensively by John 
of Damascus and Theodore Abu Qurra. 47 

Modern scholars also discuss certain concepts in Islamic theology 
believed to have been derived from Christian theological ideas. De Boer, for 
instance, highlights four theological doctrines: (r) free will, (2) the eternity of the 
Koran, (3) divine attributes and (4) the relation of God to man and the world. 48 
This is confirmed by Becker, 49 Seale, 50 and Wolfson. 51 

Von Kremer and Seale also mention certain Muslim thinkers who were 
claimed to have made close contact with, and read Christian polemical works: 
Ma'bad al-Juhanl, Jahm ibn Safwan, Wasil ibn Ata, Ja c d ibn Dirham, Gaylan al- 
Dimashql, Ahmad ibn Habit, Fadl Harbl, Ahmad ibn Manus. 52 Von Kremer 
records three Mu'tazilite scholars who, according to him, had borrowed from 
Christianity the concept of justice, which is well reflected in the teaching of 
Ahmad ibn Habit, Fadl Harbl and Ahmad ibn Manus, who accepted the 
incarnation of the divine logos in a Messiah, from which concept they 



47 Gardet and Anawati, op. clt., p. 37; cf. MacDonald, Development, p. 132. 

4S De Boer, op. clt., p. 43. 

49 Becker, op. clt., p. 432-5. 

5 °Seale, op. cit., p. 26-7. 

’'Evaluating Christian influences on Islamic theology through seven concepts: (1) the 
eternity of the Koran, (2) free will, (3) predestination, (4) attributes, (5) atomism, (6) 
causality, and (7) creation. Reading this work, Wolfson seems to suggest that of these 
seven issues dealt with in Islamic philosophical theology, the first four (nos. 1, 2, 3, 4) were 
developed by Muslim thinkers under the influence of Christianity, while the issues of 
atomism and causality, and the creation of the world derived from Hellenism; Judaism 
shared free will and predestination with Islam. See Wolfson, H.A., The Philosophy of 
Kalam (London, Massachussets & Cambridge: Harvard University Press, 1976) p. 304-719. 
J2 Von Kremer, Geschichte, 32-3. 
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formulated the pagan doctrine of incarnation. Seale added a number of Muslim 
scholars who were believed to have adopted certain concepts of Christian dogmas, 
especially on the predestination and free will. He argued that ‘the first to open 
discussions at Basra on free will was Ma'bad al-Juhani.’ Ibn ‘Asakir mentions that 
a Christian convert, Susan, was the first who discussed qadar. Ma'bad al-Juhani 
derived from him and Gaylan from Ma'bad who was executed in 699 in 
Damascus. The first to play a key role in the development of the Mu'tazila was 
Jahm ibn Safwan, who was elaborating Greek Christian theology as taught by the 
Church Fathers in Alexandria.’ 53 

Christian influence on Islamic theology was also seen from two other 
perspectives: (1) the Umayyad Caliphs’ relation with the Christians in a variety of 
ways: as administrative advisors (e.g. the family of Mansurs), as ‘admirals’ in the 
newly built Muslim fleet, as poets, such as Akhtal, tutors of the princes such as 
Cosmas the Sicilian, and artists; 54 (2) the move of the capital city of the Muslim 
empire by the Umayyad early caliph from Madina to Damascus, a Christian city 
and the home of very prominent Christian theologians, such as Clement, Origen, 
Timothy, John of Damascus, Theodore Abu Qurra, etc. 55 

1.4. Jewish Contributions 

The view of Jewish contributions to Islamic theology was proposed 
explicitly for the first time by Geiger in his provocative work of 1833. We also find 
this view expressed by Neumark in his Geschichte of 1928. 56 In addition to 
Koranic exegesis and Tradition, 57 modern scholars also identified Jewish influence 
on Islamic theology. Their discussion on this issue, according to Wolfson, 
revolves mostly around three problems: (1) Anthropomorphism and anti- 
anthropomorphism; (2) the eternal or created Koran; (3) the dilemma between 
predestination and free will. 58 

To begin with, when dealing with this issue, Geiger highlighted certain 
theological concepts of Islam, which according to him, were borrowings from 
Judaism, such as the concept of tawhld, the one-ness of God, reward and 
punishment, the creation of the Earth and the Heaven in seven days, the concept 
of resurrection of the bodies in the Hereafter, revelation through the angel 
Gabriel, the notion of the heavenly book, the merit of certain ascetic practices, 
etc. 59 



53 Seale, op. cit., p. 7, 12; 

54 Gardet and Anawati, op. cit., p. 35; Sahas, op. cit., p. 25. 

55 Gardet and Anawati, op. cit, p. 35 

56 Neuwmark, David, Geschichte der jiidischen Philosophie des Mittelalters nach 
Problemen dargestellt (Berlin: Reimer, 1907-1928), I, 84, 115. 

57 See the discussion on this issue by modern scholars: Munk, S., Melanges de philosophie 
juive et arabe, (Paris: Franck, 1859); Speyer, Heinrich, Die Biblischen Erzahlungen im 
Qoran (Grafenhainichen: Druck von C. Schulze & Co. GMBH, i93i);Torrey, Ch. C.,The 
Jewish Foundation of Islam (New York, 1933); Katsh, Abraham l., Judaism in Islam (New 
York: Bloch Publishing Company, 1954). 
j8 Wolfson, op. cit., p. 68. 

59 Geiger, Abraham, Was hat Mohammad aus dem Judenthum aufgenommen? (Leipzig: 
Verlag von M.W.Kaufmann, 1833, reprinted in 1902), esp. 61-83. 
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According to Schreiner, the Mu'tazilites owed their two principle 
doctrines to Judaism, i.e. the concept of the unity of God and that of His Justice. 
He argued ‘Hingegen lassen sich die Hauptpuncte der mu'tazilitischen 
Anschauungen in der voraufgegangenen jiidischen Literatur nachweisen und es 
gibt bestimmte Daten bei arabischen Geschictschreibern, welche die Lehren der 
Mu'taziliten auf das Judenthum zuruckfiihren. Die Hautpuccte der Lehre der 
Mu'taziliten bezogen sich auf die Einheit und Gerechtigkeit Gottes. 60 Schreiner 
rejects the view that the concept of anthropomorphism, as commonly discussed 
among the Mu'tazilites, was of Jewish origin. 61 He maintained that 
anthropomorphism was generally avoided in Judaism (notwithstanding a number 
of drastic instances in the Babylonian Talmud), as is witnessed by numerous 
written Jewish sources, from the Tikkune soferim 62 until the latest targums. 63 

Neumark asserted the influence of Judaism on two important doctrines 
of Islamic theology which were treated philosophically by Muslim theologians: (1) 
the eternity of the Koran; and (2) predestination. For the first doctrine, he says 
that the controversy in Islamic theology over whether the Koran was created or 
not arose under the influence of the controversy in Judaism over the eternity or 
the createdness of the Torah. Like Schreiner, Neumark also argued that the 
introduction of the concept of free will which led the controversy among Muslim 
theologians took place under the influence of Judaism. 64 

1.5. Persian Features 

The advocates of Persian influence on Islamic theology highlighted the cultural 
contact between Islam and the Persian people after the Arab conquest in the fist 
half of the seventh century. 



6o Schreiner, M., “Der Kalam in der jiidischen Literatur,” Bericht iiber die Lehranstalt fur 
die Wissenschaft des Judenthums in Berlin 13 (1895), p. 3. 

“According to Schreiner, Taj al-Dln al-Subld’s Tabaqat al-Kubra recorded the biography 
of Ahmad b. Yahya b. Jibrll al-Kullabi who held debate against Ibn Taymiyya: “ thumma 
afada al-mudda ‘1 wa asnada anna hadhihi al-maqala ma’hudhah min talamidhat al-yahud 
wa ‘1-mushrikln wa dalal al-sabi’ln qala fainna awwala man hafidha anhu hadhih al- 
maqalat al-ja‘d ibn dirham wa ahadhaha anh jahm ibn safwan wa azharaha fanusibat 
maqalat al-jahmiyya ilayh qala wa ‘1-jahm ahadhaha an abbad ibn sam ‘an wa ahadhaha 
abbad min talut ibn uht labld ibn a‘sam wa ahadhaha talut min labld al-yahud al-ladhi 
sahira al-nabiy salla allah ‘ alayh wa sallam qala wa kana al-ja ‘d hadhih fima yuqalu min 
ahl harran fayuqalu lah ayyuha al-mudda‘l inna hadhih al-maqala ma’hudha min 
talamidhat al-yahud qad halafat al-darura fi dhalika fa innah ma yuhfa ‘an jamf al-hawas 
wa kathir min al-‘awwam an al-yahud mujassima mushabbiha fakayfa yakun didd al-tajsim 
wa ‘1-tashblh ma’hudhan ‘anhum. Schreiner, op. cit., p. 4, n.2. 

“According to Zipor, Tikkune soferim literally means ‘corrections of scribes.’ This term is 
used to signify the ‘eighteen’ biblical phrases ‘the root of which go back to tannaitic 
authorities, where, according to the tradition found in Masoretic notations, the biblical 
text has been ‘improved’ because of the reverence for God. See Zipor, Moshe A., “Some 
Notes on the Origin of the Tradition of the Eighteen Tiqqune Soperim,” in Vetus 
Testamentum XLIV, 1 (1994), p. 77-102. 

63 Schreiner, op. cit., p. 3. I would like to express my gratitude to Dr. J. Kromph, of Leiden 
University, for his explanation of the concept of Tikkune soferim and his translation of 
Schreiner text on this issue. 

64 Neuwmark, David, Geschichte der jiidischen Philosophie des Mittelalters nach 
Problemen dargestellt (Berlin: Reimer, 1907-1928), I, 84, 115; Wolfson, op. cit., p. 69-70. 
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According to Stepaniants, the Persian imprints on Islamic theology can 
be seen chiefly in the concepts of dualism and eschatology, concepts which also 
had a profound influence on Judaism and Christianity. 65 When explaining the 
influence of Zoroastrianism on Islamic theology, Jackson mentions several 
narrative accounts from Muslim heresiographers quoting the Prophet as having 
condemned the Qadarites for their free will doctrine, calling them the Magians of 
this people. Another account he mentions was recorded by al-Isfara’inl, who 
reported that ‘the Prophet applied the name of Magians to the upholders of free 
will, rightly enough. For the Magians ascribe a part of the things decreed to the 
Will of God, and another part of it to that of the Devil; and if you are to believe 
them, the decrees of God come to pass at one time, and at another time those of 
the Devil.’ 66 

Those narratives, Jackson argued, reflect the view prevailing among the 
11 th and 12 th century Muslims, representing their association of the Qadarites with 
the Zoroastrians. Further Jackson cites statements from a Persian mystical work of 
the thirteenth century denouncing free will believers as Magians (fire worshippers) 
and ‘Jabars’, names referring to the Zoroastrians. 67 

However, he admitted that the main link of the association with 
Zoroastrianism of Qadarites by the opponents of the free will doctrine was 
Ma'bad al-Juhani (d. 699), who learned the doctrine of qadar from Abu Yunus 
Snsuyh or Sinbuya, a man of Persian origin called al-Aswarl. 68 According to 
Jackson, the attribute of al- Aswan was referring to the party called asawirat, ‘who 
had come from Fars in Persia and settled in Basra after having lived in Syria.’ 69 

While dismissing direct Indian influence on Islamic cosmological 
theories due to a lack of reliable historical data, Haq asserts the role of Persian 
dualism in the formation of certain fundamental cosmological and theological 
doctrines of kalam, such as the concept of atomism, God’s creation ex nihilo, His 
justice and attributes, the relation between reason and revelation, etc. In his 
opinion, this Persian influence was made possible through an early contact 
between the Mutakallimun and the Manichaean dualists of Persia. This contact, 
in turn, led to the emergence of many polemical kalam writings against dualist 
ideas, as can be obviously read in Kitab al-Aganl of Abu ’ 1 -Faraj al-Isfahani (d. 
357/957), who reported that several disciples of al-Hasan al-Basrl (d. 110/728) held 
debates with those who were accused of disseminating Manicheism. This contact, 
according to Haq, was also well recorded by a great number of Muslim 
theologians such as ‘Abd al-Jabbar (d. 415/1025), al-Maturldl (d. 331/942), Ibn al- 
Nadlm (d. 385/995) and al-Shahrastanl (d. 548/1145). In addition, accounts on the 



65 Stepaniants, M., “The Encounter of Zoroastrianism with Islam,” in Philosophy East and 
West, vol. 52, n. 1 (2002), p. 161-2. 

66 Jackson, A.V. W., Zoroastrian Studies, (New York: Columbia University Press, 1928), 235- 
6 . 

Qackson, op. cit., 237. 

68 Jackson, op. cit., p. 238-9; Mackensen, Ruth S., “Suplementary Notes to ‘Arabic Books 
and Libraries in the Umaiyad Period’” in The American Journal of Semitic Languages and 
Literatures, vol. 56, no. 2 (April, 1939), p. 149-57, es P- 150. 

6, Jackson, op. cit., p. 239. 
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Arabic translations of Manichaean tracts, including the books of Mam himself, 
were made by many other Muslim historians and bibliographers. 70 

1.6. Indian Elements 

The marks of Indian influence on the origin and the development of kalam have 
been hinted at for the first time by Schmolders, who argued that several 
Mu'tazilite leaders were well versed in a number of Indian works, especially those 
composed by the sect of the Summanites, which he ascribes to a certain social 
group of the Charvakas in India. The Mu'tazilite leaders were also exposed, 
Schmolders adds, to works of another Indian sect, beside that of the 
Summanites. 71 The conjecture on the Indian influence in 1842 made by 
Schmolders, who was still unsure of the origin of the sect of the Summanites, 72 
had been left vague but in 1910 Horten explicitly confirmed that the Summanite 
sect originated in India. His argument was based on his study of a report by Ibn 
al-Murtada, who recorded that ‘Jahm and Mu'ammar held a debate with 
Summanites in India and also that another debate was held in India between a 
Summanite and a Muslim’. 73 

The introduction of the idea of Indian influence on Islamic theology into 
modern scholarship by Schmolders had significant influence on later studies on 
this issue. In 1895, Mabilleau in his study of the history of atomism, one of the 
central issues in Islamic theology, asserted that atomism did not originate from 
the Greek concept of atomism, but had come from India. 74 Forty-one years later 
(in 1936), Pines, following Horten, confirmed Mabilleau’s study on the Indian 
origin of atomism. Pines argued that the concept of atomism in kalam contains 
features that cannot be found in Greek atomism. 75 These features, Pines 
maintains, he in Indian atomism, especially in relation to the view that atoms 
have no extension. 76 



7 °Haq, Syed Nomanul, “the Indian and Persian Background,” in Nasr, op. cit., I, p. 56-70. 

71 Augustus Schmolders, Essai sur les Ecoles philosophiques chez les Arabes, et notamment 
sur la doctrine d’ Algazzali (Paris: Typographic de Firmin Didot Freres, 1842), 112-5; 
Wolfson, op. cit., p. 66-7. 

72 ‘On dit que la secte des Somanites derive de l’Inde, et, bien qu’il ne soit pas aise de 
prouver quant a present la verite de cette assertion, je ne crois pourtant pas qu’on puisse la 
revoquer en doute...” See Schmolders, op. cit., p. 114. 

73 Horten, Max, “Der Skeptizismus der Sumanija nach der Darstellung des Razi, 1209”, 
Archiv fur Geschichte der Philosophie, xxiv (1910), 141-66, esp. 142-3, 144, n.6;idem, 
“Indische Gedanken in der islamischen Philosophie,” Vierteljahrsschrift fur 
wissenschaftliche Philosophie und Soziologie (1910), vol. 34, p. 310; idem, Die 
philosophischen Systeme der spekulativen Theologen im Islam (Bonn: Friedrich Cohen, 
1912); Wolfson, op. cit., p. 69-70. 

74 Mabilleau, Leopold, Histoire de la philosophie atomistique (Paris: Imprimerie nationale, 
1895), 328; Wolfson, op. cit., p. 69-70. 

7, The conclusion by Pines that the concept of atomism derives from Indian philosophy is 
diametrically opposed to that of Pretzl who maintained that the early concept of atomism 
in Islam stemmed from the Greek concept of atomism. See Pretzl, Otto, “Die 
friihislamische Atomenlehre: Ein Beitrage zur Frage iiber die Beziehungen der 

friihislamische Theologie zur griechischen Philosophie,” Der Islam, 19 (1931), p. 117. 

?6 Pines, S., Beitrage zur Islamischen Atomenlehre (Berlin: 1936), p. 102. 
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Despite the refutation of this view by Massignon in 1910, who remarked 
that the Indian influence on kalam was only based on ‘similarities and isolated 
coincidents,’ 77 and by Haq in 1996, who questioned such influence due to the lack 
of reliable historical data/ 8 this theory is still upheld by some scholars, even up to 
this time. Referring to Herman Jacobi’s article on ‘Atomic Theory (Indian),’ 79 and 
Keith’s on ‘Buddhist Philosophy in India and Ceylon,’ 80 Macdonald argued in 
1928 that some aspects of kalam atomism reveal elements of a theory developed by 
the Indian Buddhist sect of Sautrantikas, which flourished in the first and second 
century B.C. According to MacDonald, this Buddhist school formulated a 
doctrine of time atomism, signifying that time is not ‘infinitely divisible but 
rather consisted ultimately of discrete atomic moments which cannot be further 
divided.’ 81 

According to several modern scholars, the Indian influence on Islamic 
theology can also be seen in the concept of ma ‘na. According to Horten, as 
quoted by Wolfson, Mu'ammar’s theory of ma‘na was formulated under the 
influence of the Vaisesika category of inherence in Indian philosophy. 82 Horten’s 
opinion on this issue was confirmed by Nader, who argued that ‘Indian influence 
in other branches of knowledge is certain so it is not surprising to find it in 
philosophy, even if indigested.’ 83 

In addition to the theory of ma‘na , Islamic theology was said to owe also 
to India the concept of reincarnation, which was developed by Ibn Ha’it (d. 870), 
Hadathi (d. 870) and Ibn Ayyub (d. 870) out of the concept of kumun 
(concealment), under the influence of India. According to this theory, all the 
living beings had been created perfectly. The good among them were angels; the 
bad were devils; while those sitting in the middle were sinners, who, through their 
atonement, followed a series of existences, firstly as animals, then as humans, 
subsequently as prophets, and finally becoming angels. This chain forms the long 
development of the souls from the state of concealment. 84 

In 1997, a favourable view asserting this element was expressed by Madjid 
Fakhry, who argued that the influence of Indians on Islam was not limited to 
their astronomical and medical ideas, but also included some of their theological 
contentions. This becomes clear, he argued, from al-Blrunl’s (d. 1048) Tahqlq ma 
li ‘ 1 -Hind min Ma ‘quia (the Truth about the Beliefs of the Indians). According to 



77 Massignon’s critical remark is as follows: ‘De similitudes et coincidences isolees... a 
l’enonciation d’emprunts formels, - il y a loin ! l’esquisse de preuve ebauchee au sujet 
d’une polemique isolee avec les Somanlyah et a propos de Nazzam semble peu 
convaincante’. See Massignon, L., “Les systemes philosophiques des motakallimoun en 
Islam selon Horten” , Der Islam, vol. 3, (1912), p. 404-9, esp. p. 408; Wolfson, op. cit. , p. 
68 

78 Haq, op. cit, p. 52-70. 

79 Jacobi, H., “Atomic Theory (Indian)” in J. Hastings (ed.), Encyclopaedia of Religion and 
Ethics (Edinburgh: T&T Clark, 1908-27), vol. 2, p. 199-202. 

So Keith, A. B., Buddhist Philosophy in India and Ceylon (London: Clarendon Press, 1923). 
Sl MacDonald, D. B. “Continuous Re-creation and Atomic Time in Moslem Scholastic 
Theology,” The Muslim World, v. 18 (1928), 6-28. 

82 Horten, M., “Die Modus-Theorie des Abu Hashchim,” ZDMG, (1909), vol. 63, p. 303 
83 Nader, A.N., Le systeme philosophique des Mutazila (Premiers penseurs de l’Islam) 
(Beyrouth: l’Institut de Letteres Orientales, 1956), p. 208-210. 

84 Horten, M., “Die Lehre vom Kumun bei Nazzam (f 845),” ZDMG, (1909), vol. 63, p. 780. 
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Fakhry, in this work al-Blrunl referred to a writer of the ninth century, Abu ‘ 1 - 
‘ Abbas al-Iranshahrl, who was well-acquainted with Indian religious doctrines. 85 

It is al-Iranshahrl, Fakhry maintains, who influenced the great 
philosopher-physician Abu Baler al-Raz! (d. 925), especially in the latter’s concepts 
of space and time and the atomic composition of bodies. He further argued that 
even some aspects of Indian atomism appear to have been at the basis of the 
atomism of kalam, one of the cornerstones of Islamic theology. 86 

In 2002, Van Ess evaluated Pines’ Beitrage, which asserted the Indian 
elements of Islamic atomism. 87 Van Ess objected to Pines’ conclusion, which was 
merely based on ‘terminological and topological criteria,’ and not on 
‘epistemological structures and their underlying axioms. ’ S8 According to Van Ess, 
the concept of atomism did not develop from India and Greece and neither was it 
Quranic. It developed rather from the creative internal discourse of the second 
and third centuries, in which each Muslim theologian ‘seems to have 
experimented with an approach of his own.’ 89 The first Muslim thinker who had 
something of an atomistic approach to reality, according to Van Ess, was Dirar 
ibn ‘Amr, the predecessor of the scholar who first introduced atomism into his 
system, Abu ‘ 1 -Hudhayl. 9 ° 



2. Modern Views on Islamic Opposition to Logic and Theology 

In marked contrast to the abundance of modern literature on the history of 
theology and logic in Islam, we can only find a few works dealing with the 
history of the Muslim opposition to logic and theology. Usually, these works 
mainly focus either on the opposition to logic or on the opposition to theology. 
In the following passages, I will deal chronologically with the views of modern 
scholars who discuss the opposition to logic and theology respectively. 

2.1. Modern Views on the Islamic Opposition to Logic 

2.1.1. Goldziher (1916) 

Goldziher was the first of the modern writers to draw our attention to the 
Muslim opposition to logic. 91 He underlines that logic was already condemned by 
a scholar as early as Ja‘far al-Sadiq, the seventh imam of the Shifite Ithna 



8j Fakhry, Majid, A Short Introduction to Islamic Philosophy, Theology and Mysticism, 
(Oxford: Oneworld, 1997), p. 10. 

86 Ibidem. 

8y Van Ess, op. cit., (2002) p. 19-41. 

88 Van Ess, op. cit., (2002) p. 25. 

89 Van Ess, op. cit., (2002) p. 28. 

9 °Ibidem. 

91 Goldziher, I., “Die Stellung der alten Orthodoxie zu den antiken Wissenschaften,” 
written in Berlin in 1916. This article is found in Gesammelte Schriften (Hildesheim: 
Georg Olms Verlagsbuchhandlung, 1970) vol. V, p. 357-400. For this discussion, I rely on 
an English translation of Goldziher’s article by Merlin L. Swartz, “The Attitude of 
Orthodox Islam toward the ‘Ancient Sciences’” in Studies on Islam (New York and 
Oxford: Oxford University Press, 1981), p. 185-215. 
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‘Ashariyya (d. 148/764), to whom the following words are ascribed: “People will 
occupy themselves with logic until they even question the belief in God. If you 
hear something of that kind, say: ‘there is no god except the unique One; there is 
nothing like unto Him.’ ” 92 According to Goldziher, al-Sadiq was hostile to logic 
because he understood that Aristotle’s method of proof on ‘the validity of 
religious doctrines’ would result in grave evil. 93 

He then enumerated a number of scholars of various denominations, who 
opposed “the sciences of the ancients” in general or logic in particular: The 
ShafTite al-Mawardl (d. 450/1059), Ibrahim b. Musa (d. 790/1389), the Sufi al- 
Suhrawardl (d. 584/1190), 94 the ShafTite al-Dhahabl (d. 748/1348), the ShTite 
Hasan b. Musa al-Nawbahtl (d. c. 310/922), the ShafTite Ibn al-Salah al-Sahrazurl 
(d. 643/1246), the ShafTite Taj al-Dln al-Subkl (d. 771/1370), the Hanbalite Ibn 
Taymiyya (d. 729/1329) and the ShafTite Jalal al-Din al-Suyutl (d. 909/1505). 95 
According to Goldziher, antagonism to the study of logic increased after al-Gazall 
(d. 505/1111). 96 

The sources on which Goldziher relied are: Usui al-Kafl by al-Kulaynl (d. 
329/940), Kitab Tabaqat al-Umam by Ibn SaTd (d. 683/1286), al-Kamil fi TTa’rlh 
by Ibn al-Athlr (d. 630/1233), Mu‘jam al-Buldan by Yaqut al-HamawI (d. 
624/1229), al-Futuhat al-Makkiya by Ibn al-‘Arabl, Wafayat al-A‘yan by Ibn 
Hallikan, Tabaqat al-Shafl‘iyya and Mu ‘id al-Ni‘am wa Mubld al-Niqam by Taj 
al-Dln al-Subkl, Tabaqat al-Mufassirln by al-Suyutl and Nayl al-Ibtihaj\>y Ahmad 
Baba al-Sudanl. 

However, Goldziher’s argument on this issue is challenged by el- 
Rouayheb, 9/ who examines Goldziher’s argument, confirmed by Makdisi/ 8 that 
opposition to logic was already manifest in the 2 nd /8 lh century and increased in 
intensity in the 7 th / 13 th and 8 th /i4 th centuries, when al-Shahrazurl and Ibn 
Taymiyya composed works in which they censured it. El-Rouayheb rejects 
Makdisi’s suggestion that opposition to logic was facilitated by the establishment 
of madrasas that were opposed to Greek learning. El-Rouayheb also questions 



92 Goldziher, op. cit., (1981) p. 198. 

93 Goldziher, op. cit., (1981) p. 199. 

94 Madkour seems to have based his view on the fact that al-Suhrawardl had composed 
Kashf al-Fada’ih al-Yunaniyya to condemn Greek philosophy. This view is also confirmed 
by Goldziher, op. cit, (1981) p. 188 and ‘All Husayn al-Jabirl (see al-Fikr al-Salafl ‘ind al- 
ShTa al-Ithna ‘Ashariyya Dirasa Tahllliyya li Mawqif al-Filcr al-Salafi fi ’ 1 -Islam ‘Umuman 
wa ‘Ind al-Ithna ‘Ashariyya ‘ala Wajh al-Husus min Mantiq wa Falsafat al-Yunan (Beirut: 
Manshurat ‘Uwaidat, 1977), p. 127. n. 1). In contrast, Hartmann argues that this work was 
composed by al-Suhrawardl as politico-religious progaganda in favour of the Abbasid 
Caliph, al-Nasir li-Dln Allah against “argste Staatsfeinde geltenden Philosophen” and 
against the Muslims who were occupied by the philosophy. However H. Ritter, according 
to Hartmann, suggests that this work was composed to serve al-Nasir’s propaganda against 
the Isma'ilites. See Hartmann, Angelika, an-Nasir li-Dln Allah (1180-122J): Politik, 
Religion, Kultur in der spaten ‘Abbasidenzeit (Berlin & New York: Walter de gruyter, 
1975), P- 250-4- 

95 Goldziher, op. cit, (1981) p. 201-8. 

96 Goldziher, op. cit, (1981) p. 204. 

97 Khaled el-Rouayheb, ‘Sunni Muslim Scholars on the Status of Logic, 1500-1800,’ ILS 11, 2 
(2004), 213-32. 

98 Goldziher, op. cit, (1981), p.198, 201-8; Makdisi, op. cit., (1990), p. 282-3. 
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Goldziher’s suggestion that hostility to logic was found predominantly among 
Sunni scholars, ‘at least between the endorsement of the discipline by Abu Hamid 
al-Gazali (d. 505/1111) and the rise of the Salafiyya in the nineteenth and twentieth 
centuries.’ 99 

El-Rouayheb bases his argument on discussions concerning the status of 
logic by Sunni scholars in the period between 1500 and 1800. He argues that 
‘hostility to logic was a minority position in scholarly circles throughout this 
period.’ Since ‘many of the scholars of this period regularly invoked earlier 
authorities in support of their position,’ el-Rouayheb argues, Goldziher’s 
suggestion that hostility to logic was a predominant view amongst Sunni 
scholarship, especially between the 12 th and 14 th centuries, is no longer tenable. 100 

2.1.2. Madkour (1974) 

As far as the opposition to logic is concerned, Madkour 101 suggested that logic, i.e. 
the logic of Aristotle, was subjected to the objections of scholars of various 
backgrounds. Two grand savants, Madkour argues, one a mystic and the other a 
traditionist, al-Suhrawardl 102 (d. 584/1190) and Ibn Taymiyya (d. 729/1329), can be 
considered as fervent critics of logic who aimed at deconstructing its foundation. 
Ja‘far al-Sadiq (d. 148/764) is also referred to by Madkour as having opposed 
theological speculation based on logic. Al-ShafiT (d. 203/820), Ibn al-Salah (d. 
641/1245) and his disciple al-Nawaw! (d. 674/1277) are highlighted as having an 
unfavourable attitude toward logic as well. 103 At last, Madkour asserts the 
influence of the great Shi'ite thinker of the tenth century, Hasan b. Musa al- 
Nawbaht! (d. ca.310/922) on Ibn Taymiyya in the latter’s aim of demolishing the 
principles of Aristotelian logic. 104 In discussing the opposition to logic of certain 
scholars, Madkour frequently refers to Sawn al-Mantiqby al-Suyut! (4 times) and 
Manahij al-Bahth by ‘All Shami al-Nashshar, the editor of Sawn al-Mantiq (twice), 
A ‘yan al-Shl‘a by al-‘Amill (once), al-Radd ‘ ala ’l-Mantiqiyyln by Ibn Taymiyya (8 
times) and Fatawa Ibn al-Salah (once). 

2.1.3. Hartmann (1975) 

In her discussion of “the Measures against any occupation with Greek 
Philosophy,” Hartmann shows how the 34 th Abbasid caliph, who was generally 



"On this issue, see my article, “A Statistical Potrait of the Resistance to Logic by Sunni 
Muslim Scholars Based on the Works of Jalal al-Dln al-Suyuti (849-909/1448-1505),” ILS 15 
(2008), 250-267, esp. 252-3; El-Rouayheb, op. cit., esp. p. 213-6; Goldziher, op. cit., (1981), p. 
198-9. 

Ali, op. cit., (2008), p. 253; El-Rouayheb, op. cit., p. 215. 

‘“Madkour, I., “La Logique d'Aristote chez les Motakallimln,” in Mohaghegh, Mahdi 
and T. Izutsu, Collected Texts and Papers on Logic and Language (Tehran: The Tehran 
University Press, 1974) p. 29-46. 

l02 Madkour underlines the fact that al-Suhrawardl critically remarked that Aristotle’s 
theory on definition is difficult to applyd, because it is based on the essence and quiddity 
which belong to the metaphysical notions. See Madkour, op. cit., p. 42. Rashf al-Nasa’ih 
al-Imaniyya wa Kashf al-Fada’ih al-Yunaniyya was edited and published in Cairo in 2004 
by Dr. Aisha al-Manna’l. 

‘° 3 Madkour, op. cit., p. 41. 

‘° 4 Madkour, op. cit., p. 45. 
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known as mujtahid and muhaddith , al-Nasir li ‘ 1 -Din Allah (d. 623/1225), took at 
least three measures against Greek philosophy by (1) exterminating philosophical 
literature; (2) burning libraries housing Hellenistic works; and (3) denouncing the 
prominent figures claimed to be occupied by Greek learning. 105 Al-Nasir issued 
an order to burn libraries which housed works of Ibn Slna. Due to their 
collections of Hellenistic works, according to Hartmann, a private library of 
Rukn al-Dln ibn c Abd al-Wahhab ibn ‘Abd al-Qadir al-Jlll, a nephew of a 
prominent Hanbalite scholar, ‘Abd al-Qadir al-Jlll, was burnt. The works believed 
to be preserved in the library, according to Hartmann, were those of Ibn Slna, i.e., 
Kitab al-Shifa’, Kitab al-Najat, the Encyclopaedia of the Ihwan al-Safa’, lotl works 
on philosophy, logic, astronomy, treatises on nlranjiyat (trick and talisman) 107 as 
well as guides for worshipping the stars. 108 

Several notable scholars during al-Nasir’s rule, according to Hartmann, 
also lost their professorial chair in the state-funded institution of learning, due to 
their covert occupation with philosophy. Hartmann mentions the Faqlh al-Mujir 
(d. 595/1198), who was forced to leave the Nizamiyya college and Baghdad for 
Damascus and Hurasan. 109 Another prominent scholar who lost his official 
position, according to Hartmann, was al-Fahr Gulam ibn al-Muna, known as Ibn 
al-Mashita (d. 610/1213), wh° was intensively occupied with Greek learning. 
According to Hartmann, Ibn Mashita in his work, Nawamis al-Anbiya, claimed 
that the prophets were men knowledgeable of Greek philosophy. 110 

Hartmann also dealt with the hostile attitude of Abu Hafs ‘Umar al- 
Suhrawardl al-ShafiT (w. 632/1234), the chief judge appointed by al-Nasir himself. 
Al-Suhrawardfs unfavourable attitude toward logic was well known for his 
condemnation of the pantheist Ibn ‘arabl, who established an epistemological 
relation between the doctrine of tasawwuf and some elements derived from Greek 
philosophy. Besides, al-Suhrawardl (d. 632/1234) was said to have composed a 
polemical work against Greek sciences and philosophy, Rashfu ‘ 1 -Nasa’ih al- 
Imaniyya wa Kashfu ‘ 1 -Fada’ih al-Yunaniyya, in order to refute apologetico- 
dialectial arguments of theology and falsafa along with their Greek sources. 111 
Under the commission of al-Nasir, Hartmann says, al-Suhrawardl even sunk 
volumes of Ibn Slna’s works. 112 



‘° 5 See Hartmann, op. cit., (1975), p. 256-62; this topic has also been dealt with by Ali, 
Mufti, “Aristotelianisme dalam Kaca Mata Para Tokoh Abad Tengah Penentang Logika,” 
Alqalam, IAIN Sultan Maulana Hasanudin, Serang Banten, XXIV, 3 (September-Desember, 
2007), p. 318-339. 

lo6 The Epistles of the Ichwan al-Safa’, according to Rescher, comprises 52 treatises which 
deal with mathematics, natural sciences, metaphysics, mysticism, astrology, magic, etc. See 
Rescher, Nicholas, The Development of Arabic Logic { Pittsburgh: University of Pittsburgh 
Press, 1964), p. 146. 

‘° 7 Hartmann refers to this term as “trick und talismane.” For elaborate discussion on this 
term, see Ullmann, Manfred, Die Natur- und Geheimwissenschaften im Islam (Koln & 
Leiden: E.J Brill, 1972), hal. 360; 
lo8 Hartmann, op. cit., (1975), p. 256. 

‘° 9 Hartmann, op. cit., (1975), p. 260-1. 

““Hartmann, op. cit, (1975), p. 26 2. 

“‘Ibidem. 

““Hartmann, op. cit, (1975), p. 255, 
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According to Hartmann, the hostility toward things ‘Greek’ did not stop 
at the period of al-Nasir but continued under the rule of the Caliph al-Mustanjid 
(d. 884/1479) who also issued an order to burn Ibn Slna’s works and the Epistles 
of the Ihwan al-Safa. 113 

2.1.4. Al-Nashshar (1978) 

A discussion of how Greek logic, i. e. Aristotelian logic, was rejected by Muslims 
can be found in al-Nashshar’ s Manahij .“ 4 Al-Nashshar started his discussion with 
the problem whether Greek logic and philosophy were ‘made to enter’ ( idhal) or 
‘entered themselves’ ( duhul) into the Islamic world. Based on his own view that 
the inner structure of Islamic culture had no need whatsoever of Greek logic and 
philosophy, he maintained that Greek logic and philosophy were ‘made to enter’ 
into the Islamic world, 115 where one finds that the mutakallimun and the jurists of 
the first generation did not accept Aristotelian logic, which was also opposed by 
the traditionalists. 

Rejecting the idea that the legal theories of the usulists were influenced by 
Aristotelian logic, al-Nashshar suggests that the principle of the usuf 16 was based 
on al-qiyas al-lugawl, whose most important authorities were al-Halll and 
Sibawayhi.” 7 In formulating his legal theory, al-ShafiT, for instance, did not get 
any benefit from Aristotelian logic. He says, this was because of his conviction 
that Aristotelian logic was based on the particular characteristics of the Greek 
language, which, according to him, were totally different from those of Arabic. 118 

Al-Nashshar also interestingly discussed how logic was opposed not only by 
the Traditionalists, but also by the “Rationalist” group of Muslims, i.e. the 
mutakallimun. The hostile attitude of the traditionalists towards logic was 
represented by the fact that when al-Gazall adopted Aristotelian logic in his legal 
theory, he was criticized severely by a number of prominent figures, such as Abu 
Ishaq al-Marjlnanl, Abu al-Wafa’ b. ‘Uqayl (d. 513/1119), al-Qushayrl, al-Turtushl 
(d.520/1127), al-Mazirl, Ibn al-Salah (d. 643/1246) and al-Nawaw! (d. 631/1234). 119 
The rejection of the mutakallimun of Aristotelian logic was reflected by their 
conviction that it contained certain metaphysical premises, which were 
substantially against the teaching of the Koran, and certain physical premises, 
which could not be accepted whatsoever by the Muslims. 120 



“ 3 Hartmann, op. cit., (1975), p. 256. 

114 See al-Nashshar, ‘All Sami, Manahij al-Bahth ‘Inda Mufakkirl al-Islam (Cairo: Dar al- 
Ma'arif, 1978), 4th ed. p. 143-4. 

11J “ Intiqal al-falsafa wa ’1-mantiq al-yunani ila j-‘alam al-islaml intiqal idhal..." Al- 
Nashshar, op. cit., p.16. 

ll6 Al-Nashshar identifies al-usul as having two significances; a narrow and a broad one: 
The narrow significance refers to “manhaj al-bahth ‘ind al-faqlh aw huwa mantiq 
masa’ilih while the broad one is “ qanun ‘asim lidhihn al-faqlh min al-hata’ fi ‘1-istidlal 
r ala ‘1-ahkam.” Al-Nashshar, op. cit., p. 65. 

117 A 1 -Nashshar, op. cit., p. 68. 
ll8 Al-Nashshar, op. cit., p. 70. 

119 A 1 -Nashshar, op. cit., p. 143-4. 

12 °A 1 -Nashshar, op. cit., p. 79. 
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2.1.5. Al-Tabataba’l (1979) 121 

When discussing ‘the introduction of logic into Muslim world,’ al-Tabataba’l lists 
the proponents and the opponents of Aristotelian logic. Referring to al-Suyutl’s 
Sawn al-Mantiq and his fatwa , Ibn Qayyim’s Miftah Dar al-Sa‘ada, and Abu al- 
Naja’ al-Farid’s Kasr al-Mantiq, al-Tabataba’l further mentions some scholars who 
opposed Aristotelian logic: Abu Sa'ld al-Slrafl al-NahwI, al-Qadl Abu Baler b. al- 
Tayyib, al-Qadl ‘Abd al-Jabbar, al-Jubba’l and his son, Abu al-Ma'all, Abu al- 
Qasim al-Ansarl, al-Baqillanl, Abu l-‘ Abbas al-Nashl’, al-Nawbahtl, Abu Sa'ld Abu 
‘ 1 -Hayr al-Mlhanl (d. 440/1048), Ibn Taymiyya, Siraj al-Dln al-Qazwinl, al-Suyutl 
and Abu al-Naja’ al-Farid. 122 . 

As far as the opposition to logic by each of the scholars mentioned above 
is concerned, referring to Ibn Taymiyya’s al-Radd, al-Tabataba’l, first of all, 
discussed al-Nawbahti’s criticism of shakl al-qiyas { form of analogy). According to 
al-Tabataba’l, al-Nawbahti’s criticism of Aristotelian logic was recorded in his no 
longer extant work, al-Radd ‘ala Ahl al-Mantiq, some of whose topics were 
preserved by Ibn Taymiyya’s al-Raddl^ Referring to al-Tawhldl’s al-Imta‘, he 
further discussed the debate between al-Slrafl and Matta b. Yunus. 124 He then 
recorded the logical dispute between Ibn Sina, the philosopher, and Abu SaTd 
Abu ‘ 1 -Hayr al-Mlhanl, the Sufi, who criticized Ibn Slna’s use of rational sciences 
for finding the truths. 125 Criticizing the epistemological foundation of logic, al- 
Mlhanl, according to al-Tabataba’l argued: Inna ‘ 1 -burhan al-‘aqll la ‘tibara lah h 
annah yuthbit butlanah min tariq al-burhan al-‘aqll wa hadha al-shakl min al- 
istidlal laysa min mafad al-burhan bal huwa sura wadiha min al-mugalata 
(rational demonstration is nothing, since its invalidity is confirmed by way of 
rational demonstration. This kind of deduction is not a result of (proper) 
demonstration but represents clearly its confusion). 126 

According to al-Tabataba’l, al-Farid’s opposition to logic, as discussed in 
Kasr al-Mantiq, lies in the concept of analogy which ‘neither gives us any new 
knowledge nor unravels the complexity or reveals a secret from its covert form.’ 127 
Ibn Taymiyya’s systematical criticism of logic was discussed comprehensively by 
al-Tabataba’l as well. 128 Finally, al-Tabataba’l’s discussion of the opposition to 
logic ended up with his account of Ibn Haldun’s criticism toward logic asserting: 
al-mantiq aw al-‘aql fi ‘l-‘ulum al-ilahiyya la yu fid u shay’an wa la ‘stfmala lah fl 
majaliha (logic or reason made use of in religious sciences does not bear any 
benefit nor is there any need to use it in the scope of their study). 129 



121 I would like to express my gratitude to Samir Kaddouri, Rabat, who drew my attention 
to a work of Mustafa al-Tabataba’l, al-Mufakkirun al-Muslimun fi Muwajahat al-Mantiq 
al-Yunani Naqd ‘ulama’ al-Muslimin li Mantiq Aristu wa Muwazanatih bi Mantiq al- 
Falasifa al-Garbiyyin, (Beyrut: Dar Ibn Hazm, 11410/1990), originally published in Persian 
in 1399/1979. 

122 Al-Tabataba’l, op. cit., p. 19-20. 

123 A 1 -Tabataba’l, op. cit., p. 32-33. 

124 A 1 -Tabataba’l, op. cit., p. 37-70. 

125 Al-Tabataba’l, op. cit., p. 71-80. 

126 A 1 -Tabataba’i, op. cit., p. 76. 

121 “anna ‘l-qiyas la yu‘tina ayat ma‘ ri fa jadida wa la yahillu mushkilan wa la yakshif al- 
sirra ‘an amr haflyy...” Al-Tabataba’l, op. cit., p. 81-8. 

128 A 1 -Tabataba’l, op. cit., p. 89-116. 

129 A 1 -Tabataba’l, op. cit., p. 117-125. 
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2.1.6. Hallaq (1993) 

The opposition of a particular historical figure, i.e. Ibn Taymiyya, against logic is 
the central issue in Hallaq’s introduction of his translation of al-Suyutl’s Jahd al- 
Qarlha fl Tajrid al-Naslha (the Exertion of Effort in Divesting the Naslha )/ 3 ° 
Hallaq argues that Ibn Taymiyya fought against everything that directly or 
indirectly derived from what was termed the “ancient sciences” (‘ ulum al-awa’ll), 
especially Aristotelian logic. Ibn Taymiyya criticized logic because, Hallaq 
maintains, ‘it brought under its wings not only Plato, Aristotle, the Stoics, Ibn 
Sina and the rest of the Arabic philosophers, but also the pantheistic Sufis, the 
Shi'is, and the speculative theologians ( ahl al-kalam ).’ 131 Ibn Taymiyya’s 
unrelenting attack against the philosophers, i. e. logicians, Hallaq says, was, 
however, double edged. On the one hand, by refuting philosophical logic, he 
advanced his critique of the metaphysical doctrines of falsafa, and, on the other, 
by undermining logic in general and the realist theories of essences and universals 
in particulars, he sought to shake the dogmatic foundation of mystical 
pantheism. 132 Hallaq interestingly maintains that despite Ibn Taymiyya’s intense 
disapproval of Greek logic, he insisted on the proposition that the categorical 
syllogism was formally impeccable. 

Determining what was Ibn Taymiyya’s real attitude towards logic, Hallaq 
conclusively states that for Ibn Taymiyya the challenge facing the logicians lies 
not in an investigation of forms, figures, and moods but rather in arriving at the 
truth and certainty of propositions. The truth and certainty of propositions, as it 
is stated by Hallaq in his concluding passages, could not be established by simple 
human minds but should be based on revealed knowledge, which is conveyed to 
mankind by the prophets. 133 

Hallaq also mentions that a number of scholars of various theological 
denominations have written treatises to refute either entirely or partially formal 
logic and to condemn the logicians. He says that the Mu'tazilite poet and thinker 
Abu ’l-‘ Abbas al-Nashi’ al-Akbar, known as Ibn al-Shirshlr (d. 293/905), was the 
first who refuted logic. The ShiT thinker Hasan b. Musa al-Nawbahtl (d. ca. 
310/922), the author of Kitab al-Ara’ wa ’ 1 -Diyanat and al-Radd ‘ala Ahl al- 
Mantiq, which is no longer extant, was another scholar mentioned by Hallaq as a 
fervent opponent to logic. The grammarian Abu SaTd al-Slrafl (d. 368/979) was 
cited as the one who launched an attack against the philosopher-logician Matta b. 
Yunus (d. 328/940). Besides, he suggests that the Ash'arite theologian Abu Baler al- 
Baqillanl, in his treatise al-Daqa’iq, is said to have argued against the 
philosophers’ logic. At last, Hallaq indicates the unfavourable attitude of Ibn al- 
Salah (d. 643/1245) with his well-known fatwa. , and that of the unknown Abu al- 
Naja al-Farld (?) in one of his treatises/ 34 



13 °Hallaq, W.B., Ibn Taymiyya Against the Greek Logicians (Oxford: Clarendon Press, 
1993), p. xi-lvi. 

13 ‘Hallaq, op. cit., p. xiv. 

‘ 32 Hallaq, op. cit., p. xxiv. 

‘ 33 Hallaq, op. cit. p. xxxix 

134 See Hallaq, op. cit., p. xlii-xlv. In spite of the fact that Hallaq does not mention any 
individual treatise which al-Farld wrote against logic, it may be mentioned here that it 
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2.1.7- Endress (1987) 

As has been mentioned elsewhere, 135 Goldziher associates the alleged decline of 
Muslim civilization with Muslim resistance to the ‘Greek sciences,’ one of which 
was, of course, logic; Makdisi equates the resistance to logic with the emergence 
of madrasas,. Similarly, Endress, according to Brentjes, attributes the decline of 
Muslim civilization after the 13 th century to four factors which implicitly reflect a 
resistance to logic: (1) the dichotomy between the ancient ‘rational’ sciences and 
religious and legal sciences; (2) the marginal position of the ancient sciences in 
the Muslim world; (3) ‘the rejection of innovation as a positive value for Muslim 
society and the insistence on social practice based on authoritative learning,’ and 
(4) the replacement of philosophy by ‘the canon of religious duties as the ideal of 
salvation.’ 136 

In her discussion of the relation between power and the madrasa vis a vis 
orthodoxy and ‘the ancient sciences,’ 137 Brentjes challenges Endress’ thesis in the 
spirit of Goldziher and Makdisi by claiming that the negative and hostile 
attitudes toward philosophy and logic ‘did not dominate the intellectual 
atmosphere from the 5 th / 11 th century onwards.’ 138 Referring to Chamberlain, 
Brentjes also rejects the madrasas, as ‘the core institution of Muslim legal 
education which possessed a formalized curriculum and excluded the ancient 
sciences and rational theology’. 139 

2.1.8. Van Koningsveld (1998) 

Van Koningsveld proposes a new interpretation of the dream of al-Ma’mun and 
of the stories of the importation of Greek books from Byzantium. The 
interpretation of this dream and stories by Muslim historians, biographers, and 
jurists give birth to two Muslim literatures showing two tendencies representing 
their opposite attitude toward Greek sciences: (1) the ‘Ma’mun cycle,’ representing 
a favourable attitude to Greek sciences, and (2) the “Umar cycle,’ showing 
hostility to Greek sciences. 140 

The opposition to logic, Van Koningsveld suggests, is reflected in certain 
aspects by the hostile attitudes of religious scholars of early Islam to Greek 



probably points to Kasr al-Mantiq, which has been studied by Z. A. Baqir (a lecturer at 
Gajah Mada University, Yogyakarta Indonesia) in his M.A. thesis, The Problem of 
Definition in Islamic Logic: A Study of Abu al-Naja al-Farld’s Kasr al-Mantiq in 
Comparison with Ibn Taimiyyah’s Kitab al-Radd ‘ala ’1-MantiqiyyIn (Kuala Lumpur: 
ISTAC, 1998), 89 pp. 

‘ 35 See p. 15-6; Read also my discussion in ILS, op. cit., 252-3; Brentjes, op. cit., p. 3-4. 
13<! Endress, G., “Die wissenschaftliche Literatur,” in GrunriS der Arabischen Philologie, ed. 
H. Gatje, (Wiesbaden: Dr. Ludwig Reichert Verlag, 1987), vol. 2, 8, p. 400-473. 

‘ 37 Brentjes, Sonja, “Orthodoxy”, Ancient Sciences, Power, and the Madrasa (“college”) in 
Ayyubid and early Mamluk Damascus (International Workshop Experience and 
Knowledge Structures in Arabic and Latin Sciences Organized by Muhammad Abattouy 
and Paul Weinig, Max Planck Institute for the History of Science Berlin, December 16-17, 
1996), 3; Ali, op. cit., (2008), p. 252 
‘ 38 Brentjes, op. cit., p. 7. 

‘ 39 Brentjes, op. cit., p. 4. 

14 °Van Koningsveld, op. cit., p. 355-366. 
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sciences in general and to philosophy and logic in particular. 141 Though indirect, 
their opposition to logic can be associated, he suggests, with their exhortation of 
the destruction of the “ancient books” which contain the “ancient sciences”, 
among which are logic and philosophy. In sum, he says that the unfavourable 
attitude of some of the early authorities in Islam toward logic was closely 
connected to their opposition to things Greek, which was specifically reflected by 
their “suspicion and overt enmity” toward the “Books of the Infidels” (the Books 
of the Greeks). 142 

Relying on, among others, Ihtilaf al-Fuqaha’by al-Tabari and al-Mi‘yar al- 
Mu c nb wa ’ 1 -Jami‘ al-Mugnb by al-WansharlsI, several early leading scholars are 
listed by Van Koningsveld to have opposed the “Books of the Infidels”: Al-AwzaT 
(d. 159/774), Malik b. Anas (d. 178/795) and al-ShafiT (d. 203/820). 143 Referring to 
Tabaqat al-Umam by Sa'id al-AndalusI, Van Koningsveld also deals with al- 
Mansur b. Abl ‘Amir’s (d. 392/1002) incineration of the books of philosophy and 
logic. 144 

2.1.9. Griffel (2000) 

Griffel’s discussion of the opposition to logic focuses on the notorious fatwa of 
Ibn al-Salah (d. 643/1245), who maintained that being occupied with learning and 
teaching logic is not allowed by the Law-giver, by the Companions, the Followers 
and by the leading scholars qualified to undertake ijtihad. Griffel understands the 
issuance of this fatwa from the context of the Muslim opposition to the influence 
of Greek philosophy on the works of Muslim scholars. Griffel further argues that 
this fatwa not only forms evidence of the existence of the study of philosophy in 
the first half of 8 th / 13 th century, but also constitutes the peak of the opposition to 
the philosophers, which had already been undertaken by al-Gazali with his 
Tahafut al-Falasifa more than one hundred-fifty years earlier. 145 

Interestingly, Griffel also proposes another fatwa of Ibn al-Salah as 
illustrative of his unfavourable attitude toward logic in particular and Greek 
philosophy in general. Referring to al-QaFajl’s second edition of Ibn al-Salah’s 
fatwa, , Griffel records the fatwa as follows: “Es ist die Pflicht des Herrschers, die 
Muslime vor dem Ubel dieser Peripatetiker zu beschiitzen, sie aus den Medresen 
zu entfernen und zu verbannen und die Beschaftigung mit ihrer Disziplin zu 
bestrafen. Um den Brand, den diese Leute legen, zu loschen und die Uberreste der 
Philosophic und der Philosophen zu vertilgen, soli der Herrscher alle, die 
offentlich ihr Bekenntnis zu den Glaubensiiberzeugungen der Philosophen 
kundtun, unter das Schwert tun oder sie dazu auffordern, zum Islam 
iiberzutreten. (...) Wer diese Pflicht zu erfiillen anstrebt, der muE jene, die von 
den Leuten der Philosophic in den Medresen als Lehrer tatig sind und iiber 
Philosophic schreiben und sie rezitieren, ihres Amtes entheben, sie dann 
einsperren und ihnen seinen Standpunkt aufzwingen. Fur den Fall, dafi jemand 
behauptet, er glaube nicht an ihr Bekenntnis, und dabei der Luge iiberfiihrt wird, 
so ist der (beste) Weg, ein Ubel auszureifien, indem man es seiner Wurzel ausreiEt 



141 Van Koningsveld, op. cit., p. 345-370. 
142 Van Koningsveld, op. cit., p. 350. 
‘ 43 Ibidem. 

144 Van Koningsveld, op. cit., p. 354-5. 
145 Griffel, op. cit., p. 354-8. 
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und die Wiedereinstellung eines solchen als Lehrer gehort zu den grosten 
Vergehen.” 146 

According to Griffel, Ibn al-Salah’s adamant criticism of logic is well 
reflected in his fatwa , which prohibits people from using philosophical terms, 
such al-hadd (definition) and al-burhan (demonstration). Ibn al-Salah even 
condemned, Griffel maintains, those who read a work of Aristotelian bearing, like 
Kitab al-Shifa’ of Ibn Sina. Muslim scholars ulama ) and Sufis will lose their 
authority as soon as they read Ibn Sina’s works. 147 



2.2. Modern Views on the Islamic Opposition to (Philosophical) Theology 

2.2.1. Makdisi (1962, 1971, 1986, 1990) 

A penetrating analysis of how “philosophical theology” was opposed by the 
Traditionalists was given by Makdisi in several of his works. In his opinion, the 
opposition against theology was embodied by a form of scholastic movement, “a 
movement of schools, guild schools of legal science,” which was prepared by the 
efforts of two leaders, al-Shafi'l (d. 203/820) and Ahmad b. Hanbal (d. 245/855), 
whose influence against kalam and philosophy remained throughout Muslim 
history. This movement was brought into existence, he states, by the movement of 
juridical theology against the theology of kalam, in which al-Risala was composed 
by al-Shafkl as its religious manifesto. 148 Like al-Shafi'l, the first champion of the 
traditionalists whose “career signaled the first triumph over rationalism and 
whose life was imbued with a deep sense of submission to the Koran, the Word of 
God, the hadlth and the deeds of the Prophet,” Ahmad b. Hanbal with his 
resistance against the Great Inquisition signaled the second defeat of 
Rationalism. 149 

The traditionalist triumph over Rationalism does not end up with Ahmad b. 
Hanbal, it continues through two other landmarks, the defection of al-AslTari (d. 
ca. 324/935) from MuTazilism to Hanbalism and the promulgation of the 
Traditionalist creed 150 by the Caliph al-Qadir (381-422/991-1031). 151 The rise of legal 
studies and institutions such as Mosque-Inn ( masjid-han ) college and Madrasa, in 
which they were taught and in which kalam and philosophy were not admitted as 
part of the curriculum, 152 is associated by Makdisi with the effort by the 
Traditionalists in their respective “guilds of law,” the rise of which was the effect 
of the rise of such institutions, to preserve their dominance over the Rationalists. 



146 Griffel, op. cit., p. 356-7. 
l47 Griffel, op. cit, p. 354. 

148 Makdisi, G., The Rise of Humanism in Classical Islam and the Christian West: With 
Special Reference to Scholasticism (Edinburgh : Edinburgh University Press, 1990), p. 3. 
149 Makdisi, op. cit., (1990), p. 5. 

1J0 The contents of this creed, according to Makdisi, was directed against the 
anthropomorphists, the Karramiya, the Shi'a, the Ash'ariyya and the Mu'tazila. The Rise, 
op. cit., p. 8. 

151 Makdisi, op. cit., (1990), p. 5-8. 

1,2 Makdisi, G. “Law and Traditionalism in the Institutions of Learning of Medieval Islam” 
in Theology and Law in Islam, ed. G.E. von Grunebaum (Wiesbaden: Otto Harrassowitz, 
1971 / P- 75 - 89 - 
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Although, with the passage of time, Makdisi suggests, the Traditionalist 

institutions were not immune to Rationalist infiltration, as is illustrated by the 
fact that the Astfarite movement, in search of a home, infiltrated into the 
ShafTite school like the MuTazilite did into the Hanafite, 153 the Traditionalists 

had succeeded in their attempt to exclude the Rationalists from their 

institutions. 154 

The defeat of the Muhazilites in the political arena, on the other hand, 
forced them to make use of usul al-fiqh as an intellectual vehicle to maintain the 
rational influence with which they had introduced some of the problems of 
philosophical theology and legal philosophy. The character of usul al-fiqh 
changed from purely traditionalist, in the sense that al-ShaflT does not treat a 
single problem of kalam, to rationalist, in the sense that it deals with 

philosophico-theological problems. Usul al-fiqh, which was founded by al-ShafiT 
in opposition to kalam, acquired authors whom al-ShafiT himself had previously 
called ‘the Partisans of Words’, Mutakallimunl 55 The intellectual effort of the 
Rationalist camp, Makdisi suggests, gained their success. This is clearly illustrated 
by the fact that many eminent scholars of ShafTite or Hanbalite juridical 
denomination have dealt with the inroads made by other sciences into the field of 
usul al-fiqhR b 

The result of such infiltration brought about the phenomenon by which a 
Sunni Muslim, a member of a Rationalist movement, could also become a 
member of a Sunni guild of law. Setting examples, Makdisi then enumerates a 
number of scholars knowledgeable of the ‘foreign sciences’, such as the ShafTite 
al-Gazall (d. 505/1111) with the Astfarite theological tendency with his 
introduction of logic into usul al-fiqh, Sayf al-Dln al-Amldl (d. 631/1233), who was 
sacked from his chair of law of the ‘Azlziyya Madrasa for teaching philosophy 
and philosophical theology, and Ibn ‘Aqll whose al-Wadih fl Usul al-Flqh was 
receptive to a Rationalist instrument of methodology, dialectics. 157 

Examining his Rise, his five articles and one book-chapter, which I can only 
mention briefly here, 158 Makdisi can be said to have discussed the opposition of a 
number of personalities to kalam. such as Abu al-Hasan al-Karajl (d. 532/1138), 
Abu Shama al-Dimashql al-ShafiT (d. 665/1268), Abu Sulayman al-Hattabl al-Bustl 
(d. 388/999), al-SanT an! (d. 562/1166), Abu Hamid al-Isfarayinl (d. 406/1016), Abu 
Ishaq al-Shlraz! (d. 476/1083) 159 and his Hanbalite colleague, the Sharif Abu Ja'far 



‘ 53 Makdisi, op. cit., (1990), p. 42. 

154 Makdisi, op. cit., (1990), p. 26. 

155 Makdisi, op. cit., (1990), p. 4-5. 

156 Makdisi, op. cit., (1990), p. 4. 

157 Makdisi, op. cit., (1990), p. 42-3. 

1?8 Makdisi, G., “The Non-AslTarite Shaffism of Abu Hamid Ghazzali”, in REI (Paris: 
Librairie Orientaliste Paul Geuthner, 1986) LIV, p. 239-257; “Ashari and the Asharites in 
Islamic Religious History” in SI (G-P. Maisonneuve -Larose Paris XVII & XVIII, 1962), p. 
37-80 & 19- 39; “The Juridical Theology of Shafi'i Origins and Significance of Usul al- 
Fiqh” in SI, LIX, 1984, p. 5-48; “Law and Traditionalism in the Institutions of Learning of 
Medieval Islam” in Theology and Law in Islam, ed. G.E. von Grunebaum (Wiesbaden: 
Otto Harrassowitz, 1971), p. 75-89; “Hanbalite Islam,” in Swartz, op. cit., p. 216-274. 
159 Makdisi identifies him with the author of Tabaqat who “indicated the transmission of 
authoritative knowledge from the Prophet himself, as the first mufti-jurisconsult, across 
the generations, down to his day, to drive home the idea that hadith and law - not kalam 
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(d. 470/1077), the Hanbalite Ibn al-Jawz! (d. 597/1200), 160 Ibn Taymiyya (d. 
729/1329), al-Dhahabl (d. 748/1348) 161 who listed Abu ’l-Hasan al-Hammaml (d. 
417/1026), ‘Abd al-Ganl Sa'id (d. 409/1018), Abu ‘Abd al-Rahman al-Sulaml (d. 
412/1021), Abu 'Amr b. Darraj (d. 421/1030), Ibn al-Bawwab (d. 413/1022), the 
Sultan Mahmud b. Sabuktakin (d. 421/1030), and the Hanbalite Ibn al-Qayyim al- 
Jawziyya (d. 751/1350). 

Besides, Makdisi exhaustively discusses the hostile attitude toward kalam of 
the “celebrated doctor of the Hanbalite theologico-juridical school”, Muwaffaq al- 
Dln b. Qudama. 162 In the introduction of his translation, Ibn Qudama’s Censure 
of Speculative Theology . ; Makdisi says that Ibn Qudama in this work not only 
specifically condemns Ibn ‘Aqll, but also censures those who indulge in 
speculative theology, i.e. those who apply allegorical interpretation of the revealed 
text with regard to the divine attributes. 163 Ibn Qudama, Makdisi reiterates, 
opposes all manner of speculation in matters of religious belief because such 
speculation is unorthodox. 164 

According to Ibn Qudama, Makdisi says, speculative theology {kalam) 
was prohibited not only because of the fact that the pious ancestors did not 
practise it, but also for its inherent danger, i.e. that speculative theology leads to 
the use of allegorical interpretation {ta’wll) whose principal evil is that it leads to 
the practice of stripping God of the attributes which He attributed to Himself 
and of those which He did not. 165 

Representing the Traditionalists i.e. in defence of the Hanbalite school 
against the accusation of anthropomorphism, Ibn Qudama, Makdisi argues, 
advocates the unreserved acceptance of the Koranic expressions and the traditions 
on the divine attribute as they stand and as they were handed down from the 
Prophet without attempting any interpretation. A rationale of Ibn Qudama’s 
advocating this principle is that only God knows their intended meaning. This 
principle is what distinguishes, according to Ibn Qudama, the pious believers, the 
followers of the pious ancestors, from the error-laden partisans of allegorical 
interpretation, the speculative theologians. 166 



and falsafa - have their origin in the teaching of the Prophet.” Makdisi, op. cit., (1990), p. 
6 - 7 - 

l6o The role of Ibn al-jawzl becomes clear from the fact that he transmitted in his al- 
Muntazam the promulgation of the traditionalist creed by al-Qadir, which condemned 
deviations from Traditionalist teaching on the authority of his teacher of hadlth, the 
Shafi'ite Abu ‘ 1 -Fadl b. al-Nasir (d. 550/1155), who had learned it from the Hanbalite Abu 
‘ 1 -Husayn b. al-Farra’ (d. 526/1133). Makdisi, op. cit, (1990), p. 8. 

l6l Al-Dhahabl’s list preserved in his biographical work is identified here by Makdisi as 
conveying the same Traditionalist message as the Creed promulgated by Al-Qadir, i.e. 
condemning the Rationalists. Makdisi, op. cit., (1990), p. 8. 

l62 According to Makdisi, Ibn Qudama does not censure theology as the knowledge of 
God, but rather that particular type of theology which Ibn Qudama describes as 
theorizing without sufficient evidence. See Ibn Qudama’s Censure of Speculative 
Theology: An Edition and Translation of Ibn Qudama ’s Tahrim al-Nazar fi Kutub Ahl al- 
Kalam (London: Luzac & Company Ltd., 1962), p. ix. 
l63 Makdisi, op. cit., (1962), p. lvi. 
l64 Ibidem. 

l6j Makdisi, op. cit., (1962), p. lvii. 
l66 Makdisi, op. cit., (1962), p. lviii. 
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2.2.2. Daiber (1981) 

The position of Ibn Qudama (d. 620/1223) regarding heresy and the heretics 
became clearer when Ibn Qudama’s Creed ( ‘Aqlda al-Imam al-Maqdisi) was edited 
and given a succinct commentary by Daiber, who discussed very comprehensively 
not only the sources to which Ibn Qudama referred but also how his Creed would 
become an important reference for his disciples as well as scholars of later 
generations, who opposed all rationalistic tendencies. 167 According to Hans 
Daiber, this text ‘turns out to be a typical product of the Hanbalite school’, and 
appears to depend on the writings of Ibn Hanbal. 168 

According to Daiber, the sources to which Ibn Qudama referred in his 
Creed were the Creed of Ibn Batta al-'Ukbarl, (d. 387/997) al-Sharh wa ‘ 1 -Ibana ‘an 
Usui al-Sunna wa ‘ 1 -Diyanar, and I‘tiqad Ahl al-Sunna of Ahmad ibn Hanbal (d. 
241/855). Ibn Qudama also shares his theological ideas with the Creeds (‘aqai'd) 
of some Hanbalites of the 5 th /n lh century, like Abu ‘All al-Hashim! and al- 
Barbahari. 169 Daiber also deals with several scholars who referred to Ibn Qudama 
in their staunch criticism of the theologians with rationalistic tendencies. In his 
opinion, the historian al-Tabari’s Sarlh al-Sunna and Abu Baler Al-Ajurrl’s Kitab 
al-Sharl‘a record articles of faith which can also be found in the Creed of Ibn 
Qudama and can be traced back to common Hanbalite sources. 170 

Because of his unfavourable attitude toward the Ash'arite school of his 
time, according to Daiber, Ibn Qudama, when defining Iman, avoids to use 
tasdlq, a term commonly used by the Ash'arites. For his staunch criticism of the 
scholars who made use of the rationalistic methods of the Mu'tazilites, such as 
Ibn ‘Aqll (d. 513/1119), Ibn Qudama, Daiber argues, composed Tahrim al-Nazar fl 
Kutub Ahl al-Kalam. Ibn Qudama’s opposition to kalam also inspired his 
disciple, Abu Shama, to compose a work against heresy, Kltab al-Ba‘ith ‘ala Inkar 
al-Bida ‘ wa ‘ 1 -Hawadith . 171 

2.2.3. Pavlin (1996) 

Pavlin also draws our attention to the history of the Muslim opposition to 
speculative theology. 172 He identifies the theologians as those who were engaged in 
disputes on theological controversies, such as the nature of God and His 
attributes. Their theological disputes are closely connected to their attempt to 
interpret allegorically certain obscure verses concerning the Attributes of God. In 
this light, speculative theology, Pavlin suggests, had already become subjected to 
the attack by its opponents as early as the Companions of the Prophet who 



l67 Daiber, Hans, “The Creed ( ‘Aqlda) of the Hanbalite Ibn Qudama al-Maqdisi A Newly 
Discovered Text,” Studia Arabica and Islamica, Festschrift for Ihsan ‘Abbas on his 
Sixtieth Birthday, ; Wadad al-Qadl (ed.), (Beirut: American University of Beirut, 1981), p. 
105-125. 

l6S Daiber, op. cit., (1981), p. 107. 
l69 Daiber, op. cit., (1981), p. 106-7. 

17 °Daiber, op. cit., (1981), p. 107. 
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‘ 72 Pavlin, J., “Sunni Kalam and Theological Controversies,” in History of Islamic 
Philosophy (London: Routledge, 1996), ed. Seyyed Hossein Nasr and Oliver Leaman, vol. 
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maintained a belief in the clarity of the Koranic verses, shunning allegorical 
interpretation. Following this principle, individuals such as Malik b. Anas (d. 
179/795), Ahmad b. Hanbal (d. 245/855), al-Buharl (d. 256/870), and Ibn Qudama 
al-Maqdisi (d. 620/1223) are listed by Pavlin as those who had an intense hatred of 
speculative theology. 173 

2.2.4. Abrahamov (1998) 

The opposition to theology and the theologians is extensively and systematically 
dealt with by Abrahamov in his study which focuses on the trend and direction 
of the dispute between the “Rationalists” i.e., the heralds of speculative reasoning 
and logical reasoning in matters of faith, and the Traditionalist i.e., the heralds of 
the tradition. 174 Abrahamov presents several identifications of the Traditionalists, 
viz. (1) those who avoided the dispute between philosophy and tradition, whereas 
they put forward arguments in the dispute between speculative theology and 
tradition; (2) those who usually do not practice theological speculation in their 
works or those who minimize the use of speculative arguments; (3) those who 
maintain that the first foundation of traditionalism is strict adherence to the 
teachings of the Koran, the Sunna and the consensus mainly of the first 
generations of scholars; (4) when disputing with the “Rationalists”, the 
Traditionalists, such as Ahmad b. Hanbal, sometimes combine traditional and 
rational proof in their arguments; (5) the Traditionalists sometimes make use of 
the technical terms of their adversaries to prove that the latter contradict their 
own arguments. Abrahamov argues convincingly that Traditionalism is not a 
monopoly of the Hanbalite scholars, but can also be found among the adherents 
of the Shafi'ite, the Malikite and the Hanafite schools. Those who employ reason 
in their arguments, like Ibn Taymiyya, are referred to by Abrahamov as the 
Mutakallimu Ahl al-Hadlth (the speculative theologians of the people of 
Tradition). 175 

According to Abrahamov, the issue against which the Traditionalists 
launched their criticism is the use of rational arguments by the “Rationalists” as 
reflected in their use of independent rational interpretation (tafslr bi Tra’y), and 
the use of analogical reasoning ( qiyas ) in deducing law from the Koran and the 
Sunna. Their hostile attitude toward the rationalists, Abrahamov argues, is 
reflected in two forms: (1) Their prohibition of engaging in theological dispute, 
including breaking off relations with the mutakallimun, (2) the refutation of the 
“Rationalists’” tenets. 176 

2.2.5. Juynboll (1998) 

Objections 177 against theology can also be found in Juynboll’s Sunna 17& his 
Excursus , 179 and his review of Van Ess’ Theologie und GeseJJschaft. lio Although 



173 Ibidem. 

174 Abrahamov, B., Islamic Theology: Traditionalism and Rationalism (Edinburgh: 
Edinburgh University Press, 1998), p. 8. 

175 Abrahamov, op. cit., p. 1-11. 

1/6 Ibidem. 

177 Here, I was confronted with G.H.A. Juynboll’s personal suggestion that he prefers to use 
the term ‘objection’ rather than the term ‘opposition.’ I am indebted to him, who, at 
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the whole passage is mainly concerned with a discussion of the development of 
the term sunna from the Jahiliyya until the third century of Islam, Juynboll’s 
discussion of the objection to theology can be found in his description of certain 
historical personalities, figuring in his writing, when discussing the appellative 
Sunna, Ahl al-Sunna as well as Sahib ( Ashab ) al-Sunna. The motive of their 
opposition to ahl al-bida c is illustrated by their arguments against their 
opponents among whom are theologians (Mu takalhm uri). 1&1 

2.2.7. Al-Hashshash (2000) 

Finally, the discussion of more than two centuries of opposition to theology by 
Muslim scholars ranging from Ahmad b. Hanbal (d. 245/855) till al-Haraw! (d. 
481/1089) was dealt with by al-Hashshash in his discussion of “ Die Hanbaliten in 
der Zeit zwischen der Mihna Ibn Hanbals und der Mihna des a.Mnyar/.” lS2 Based 
on his study of Dhamm al-Kalam by al-Haraw! (d. 481/1089), al-Hashshash 
underlines the Hanbalites’ struggle against theology. According to al-Hashshash, 
Ahmad b. Hanbal constitutes a key figure in the opposition to the theologians. 
His fervent attitude against theology caused him and his followers, during more 
than two centuries and in various regions of the Islamic world, to be repressed by 
the ruling authorities. Such repression was not only felt by Ahmad b. Hanbal and 
his contemporary followers, upon whom al-Ma’mun (198-218/813-833) had 
afflicted the mihna (the “Inquisition”), but also by the Hanbalites of later 
generations, including al-Haraw! himself. 

3. Al-Suyuti’s Position 

3.1. Al-Suyuti’s View on the Origin of Islamic Theology 

As far as the position of al-Suyutl is concerned, it can be said here that his 
view is strikingly parallel with the view of certain modern scholars who asserted 
that the development of kalam is not only due to an external factor, i.e. the 
translation movement of Greek writings, but also to an internal one, i.e. the need 
of an art of debate for religious argumentation. 

In his SM, al-Suyuti discusses a number of topics regarding the origin and 
the foundation of logic, its introduction into the religious community of Islam, 



times, has guided me through the jungle of the orientalists’ collection in the ‘magna’ 
University Library of the Leiden University. 

17S EI 2 , vol.IX, p. 878-81. 

‘ 79 “An Excursus on the the Ahl al-Sunna in Connection with Van Ess, Theologie und 
Gesselchaft, vol. IV”in Der Islam Band 75 Heft 2 (Berlin and New York: Walter de 
Gruyter, 1998), p. 318-329. 

l8 °Juynboll, G.H.A., “Josef van Ess’ Theologie und Gesselschaft im 2. und 3. Jahrhundert 
Hidschra. Eine Geschichte des religiosen Denkens im friihen Islam. Berlin/New York 1991, 
1992 (Walter de Gruyter) Band I, If HI in Der Islam (Berlin and New York: Walter de 
Gruyter, 1994), Band 71, p. 363-371. 

181 Juynboll, op. cit., (1997), p. 880; idem, op. cit., (1998), p. 320-1. 

l82 Al-Hashshah, Mohammad, Zwischen Tradition und Aufbruch, Die Ablehnung und 
Verleumdung der spekulativen Theologie - Dhamm al-Kalam wa Ahlih - in der Friihzeit 
des Islam: Ursachen und Folgen (Inaugural Dissertation at Rheinischen-Friedrich- 
Wilhelms-Universitat at Bonn: 2000), p. 237-302. 
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and scholars who connected the works on usul al-fiqh and usul al-dln to logic, as 
well as its diffusion among later scholars . 183 Al-Suyut! gives weight to the 
importation of the books of Greekdom and the translation movement through 
the mediation of al-Ma’mun’s explicit policy in favour of foreign sciences. In 
dealing with the origin of logic and that of Islamic theology vis a vis Greek 
influence, al-Suyut! can be said to have distinguished two different orientations 
between logic and theology. Logic was first made use of by Muslims after their 
cultural and intellectual contact with Hellenism. Logical speculation, according 
to al-Suyuti, was closely associated with the translation movement, as mentioned 
briefly above, whereas the origin of kalam arose out of the need for an art of 
debate on religious issues which had been practiced since the time of the Prophet 
and the Companions. 

However, in dealing with kalam, al-Suyutl’s view can be said to come close 
to that of Van Ess and Daiber, mentioned earlier. Al-Suyut! provides a lot of data 
concerning disputes of early Muslims on matters pertaining to the Islamic creed. 
These disputes had been practiced by the Muslims long before the importation of 
Greek books and the translation movement. Referring to al-HarawI, al-Buharl, al- 
Lalaka’i, al-Ajurr! and al-Sam‘ani, al-Suyuti holds the view that the opposition to 
kalam, jadal, nazar and mara had already started with the Prophet, who said that 
“the perishing of those before us happened because of their frequent questions 
(posed to) and their arguments with their prophets,” and who prayed: “O God, I 
ask your protection against knowledge which has no significance...” According to 
al-Suyuti, the opposition to kalam was also performed by the Companions. 
‘Umar b. al-Hattab, for intance, lashed Sabig because of a question posed by him 
concerning a variant reading of the Koran till the blood run from his back. 
Likewise, ‘All b. Abl Talib warned people that at the end of time there would be a 
people whose speech and arguments were not known by the adherents of Islam. 
They would be inviting the people to adhere to their message. If one meets them, 
one is to kill them. When he was encountered with a question of kalam, ‘All b. 
Abl Talib even prepared himself for fighting. 

H owever, al-Suyutl argues that logic and kalam have intricate relations, 
which implies that logic, to a certain extent, can be identified with kalam and 
vice-versa. The intricate relation between them is clearly indicated, for instance, 
when he speaks of the (legal) reasons ( ‘Hal) why they were both prohibited. 
According to al-Suyuti, these reasons are: First, the Pious Ancestors were not 
concerned with them; secondly, they lead to dissension and error. 

Al-Suyuti seems to have seen that speculative and rational argumentation 
{nazar, mara\ jidal, kalam, etc), which had already been practiced since the time 
of the Prophet, were provided with a sophisticated method borrowed from Greek 
culture, when the Muslims encountered the Sciences of the Ancients. This is 
clearly reflected in his remarks: “...that the Sciences of the Ancients had reached 
the Muslims in the first century when they had conquered the lands of the non- 
Arabs. But they had not spread among them widely and had not become generally 
known among them since the ancestors had prohibited [us] from being engrossed 
in them. However, [the Greek sciences] became popular in al-Barmaki’s period, 
while their spread increased in the period of al-Ma’mun because of the 



l8 Tor an elaborate discussion of this issue see Chapter 3, p. 88-90. 
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innovations he stimulated and the occupation with the sciences of the Ancients as 
well as the extinguishing of the Sunna he promoted.” 184 

The fate that befell this ‘indigenous’ art of debate through this cultural 
encounter is clearly indicated by al-Suyutl, who includes ‘ilm al-kalam as one of 
the sciences of the ancients, “whose origin was found among the materialist 
philosophers.” 185 Saying this, al-Suyutl seems to give the impression that the 
rudimentary practice of takallama needed to be refined through the adoption of a 
foreign sophisticated science, viz. the ‘ilm al-kalam (discursive theology). He 
purposely used the term ‘ilm al-kalam, which implies such a development, was 
referred to by Gardet and Anawati as that of ‘la periode de fermentation.’ 

3.2. Al-Suyuti’s Contributions to the Study of the Islamic Opposition to 
Logic and Theology 

Our understanding of the Muslim opposition to logic and theology may be 
furthered by the study of the four works on these subjects written by Jalal al-Dln 
al-Suyutl. These works are, in the historical order of their composition: 

3.2.1. Al-Qawl al-Mushriq fl Tahrlm al-Ishtigal bi ‘Ilm al-Mantiq 

Of the four works against logic by al-Suyutl, QM can be said to have been 
composed first, i.e. in 867 or 868/1465 or 1466. This is clearly indicated in the 
introduction of SM, which states: “Long ago, in the year 867 or 868 [H] I 
composed a book on the prohibition of being occupied with the art of logic, 
which I named “ al-Qawl al-Mushnq ” into which I included the statements of the 
learned men of Islam to condemn and prohibit it.” l8b 

In this work al-Suyutl discusses either explicitly or incidentally the 
opposition of more than 40 leading scholars of various law schools to logic by 
referring to more than 28 works which deal either explicitly or incidentally with 
the same issue. 

Despite the fact that Brockelmann has given adequate reference to it in 
his celebrated Geschichte, lS 7 it may be said here that not a single reference to QM 
has been made by modern scholars. This is presumably due to the fact that QM 
has not been published yet in a printed edition. 

3.2.2. Jahd al-Qarlha fi Tajrld al-Naslha 

As can be clearly read in the introduction of SM, al-Suyutl abridged Ibn 
Taymiyya’s Naslhat Ahl al-Iman fi ’ 1 -Radd ‘ala Mantiq al-Yunan in 888, after QM 
and before SM. The scope of this work comprises al-Suyuti’s discussion of IT’s 
attempt to unravel the main theses on which the logicians founded their logic: (1) 
Al-tasawwur la yunalu ilia bi ’ 1 -hadd (no concept can be formed except by means 
of definition); (2) Al-hadd mufld tasawwur al-ashya’ (definition leads to the 
conception of things), (3) Al-tasdlq la yunalu ilia bi ’ 1 -qiyas (judgement cannot be 



l84 SM, op. cit., p. 44-5. 

18511 wa lihadha dhamma ‘ulama al-salaf al-nazar fi ‘ilm al-awa’il: fa-inna ‘ilm al-kalam 
mawlud min ‘ ilm al-hukama’ al-dahriyya...” SM, op. cit., p. 53. 
l86 See al-Suyutl’s introduction of SM, op. cit., p. 33. 

,87 GAL, II, 189. 
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formed except by means of analogy), and (4) Al-burhan yufld al-‘ilm bi ’1-tasdlqat 
(demonstration leads to certain knowledge of judgements). 188 

First of all, it should be noted that this work has been translated and 
introduced by Hallaq, in his Ibn Taymiyya against the Greek Logicians. This work 
has also been referred to by modern scholars for more than one purpose. Al- 
Nashshar in his Manahij, for instance, exhaustively refers to JQ^when dealing 
with Ibn Taymiyya’s discussion against logic, 189 and with the attitude of the jurists 
( fuqaha ) toward logic. 190 Likewise, al-Jabirl relies on JQ^when discussing the 
attitude of the Ithna 'Ashariyya Shi'ites toward Greek philosophy and logic. 191 Al- 
Zayn and Abu Zahra also make use of it when dealing with Ibn Taymiyya’s logic 
and intellectual method 192 and with the biography of Ibn Taymiyya. 193 

3.2.3.. Sawn al-Mantiq wa ’l-Kalam c an Fannay al-Mantiq wa’l-Kalam 
SM was the third work which al-Suyutl composed in order to deal with the 
opposition to logic and theology. Like JQ^ this work was composed in 888 when 
some of al-Suyutl’s contemporaries rejected his claim for ijtihad, since he 
allegedly lacked the knowledge of logic which was claimed to be one of its 
prerequisites. This work revolves around the history and origin of logic, its 
introduction into the Muslim world, the reaction of leading Muslim scholars 
against it, its connection to theology and the reaction of Muslim scholars against 
theology and the refutation against one who introduced logic into grammar. 

Like JQ^ SM has also been referred to by modern scholars, for more than 
one purpose. Regarding SM as the most complete encyclopaedia dealing with the 
criticism of Greek logic, 194 al-Nashshar in his Manahij relied on it when dealing 
with (1) the history of the introduction of Aristotelian logic to the Muslim 
world, 195 (2) the attitude of the Usulists, i.e. the scholars of usul al-fiqh , and the 
theologians ( mutakallimun ) toward Aristotelian logic, 196 and (3) the attitude of 
the jurists ( fuqaha ) toward logic. 197 Likewise, SM has been frequently referred to 
by al-Jabirl in his discussion of the attitude of the Ithna ‘Ashariyya Shi'ites 



l88 In the translation of these logical principles, I rely fully on Hallaq’s translation of JQJn 
his, Ibn Taymiyya Against the Greek Logicians, translation with an introduction and 
notes (Oxford: Clarendon Press, 1993), p. 3-174. 

189 Al-Nashshar, op. cit., p.83, 91, 139, 150-8, 165, 168-179 ■ 

190 Al-Nashshar, op. cit., p. 147. 

191 A 1 -Jabirl’s reference to SM can be found in his work, op. cit., in p. 52, 58, 84, 90, 93, 96, 
119, 121, 123; to JQjn P- 101, 123, 131-2, 140, 142. 

‘ 92 A 1 -Zayn refers to SM when dealing with the Muslim attitude toward logic in p. 32, 36-7 
and to JQjwhen representing IT’s logic in p. 38, 44, 48-53, 55, 70, 87, 86-9, 91-2, 103, 149, 164- 
5See al-Zayn, Muhammad Husnl, Mantiq Ibn Taymiyya wa Manhajuh al-Fikrl (Beirut: al- 
Maktab al-Islaml, 1979). 

193 Abu Zahra refers to JQjn his discussion of the intellectual biography of Ibn Taymiyya 
in his Ibn Taymiyya: Hayatuh wa ‘Asruh\ Ara’uh wa Fiqhuh (Cairo: Dar al-Fikr al-‘Arabl, 
1953 X P- 250. 

194 “wa hadha ’1-kitab yu ‘tabar awsa ‘ mawsu ‘at fima na ‘lam ft mawdu ‘ naqd al-mantiq al- 
yunanl.” See al-Nashshar, op. cit., p. 224. 

‘ 95 A 1 -Nashshar, op. cit., p. 20. 

‘ 96 A 1 -Nashshar, op. cit., p. 69, 70, . 

197 A 1 -Nashshar, op. cit., p. 147. 
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toward Greek philosophy and logic, 198 and by Abrahamov especially when 
discussing the attitude of the partisans of Tradition toward the partisans of 
Reason, 1 " as well as by Fodah in his critical survey of the early Muslim opponents 
of logic. 200 The first five printed-pages of SM in which al-Suyutl discusses his 
motive for composing SM have also incidentally been referred to by Sartain in her 
study of al-Suyutfs biography, 201 by Van Ess, 202 by Hallaq in the introduction to 
his annotated translation of Ibn Taymiyya’s Naslha, 2 ° 3 and by Geoffroy, when 
dealing with al-Suyutfs condemnation of Hellenistic logic. 204 Along the same line, 
SM was also consulted by Madkour when discussing Aristotle’s logic among the 
Mutakallimun and its influence on the Arab world, 205 and by al-Rouayheb when 
dealing with the Sunni Muslim Scholars’ attitude towards Logic. 206 

3.2.4. Al-Suyutfs Fatwa 

The fatwa was the fourth work composed to prohibit logic. That this work was 
composed after JQ_and SM is clearly indicated in a passage which says that he 
abridged IT’s Nasiha, i.e. JQ, and composed a volume to condemn logic, i.e. SM. 
Like any other fatwa, this fatwa starts with a question on the issue of logic, and is 
then followed by al-Suyutfs prohibition in reference to 43 scholars whom he 
claims to have prohibited logic. 

As far as the fact whether this work has been referred to by modern 
scholars is concerned, it should be said that only Brunschwig relies on it when he 
discusses the attitude of Ibn Hazm, al-Gazall and Ibn Taymiyya toward Greek 
logic. 207 

4. The Scope of the Present work 



1QS A 1 -Jabirl’s reference to SM can be found in his work, op. at., in p. 52, 58, 84, 90, 93, 96, 
119, 121, 123; to JQjn p. 101, 123, 131-2, 140, 142. 

'"Abrahamov’s extensive reference to SM can be found in his Islamic Theology, op. cit., p. 
23, 65, 69, 73-4, 77, 80-1, 83, 84-5, 91. 

2 °°Fodah even devotes one chapter to an examination of al-Suyutfs attitude toward logic 
and kalam and an analysis of several sources on which al-Suyutl relies in his discussion in 
SM. See Fodah, Saeed, Tad'im al-Mantiq: Jawla Naqdiyya ma‘a ’1-Mu‘aridln li ‘Ilm al- 
Mantiq mina ’l-Mutaqaddimln (Amman: Dar al-Razi, 2002), esp. p. 114-181. 

201 Sartain, op. cit., p. 69 ; see also her note, no. 144. 

2 ° 2 Van Ess, ]., “Logical Structure of Islamic Theology,” in G.E. von Grunebaum (ed.) 
Theology and Law in Islam (Wiesbaden: Otto Harrassowitz, 1971), p. 50; See also his note 
no. 150. 

2 ° 3 Hallaq, op. cit., p. xlix; see also his note no. 180. 

2 ° 4 Geoffroy, E., “al-Suyuti,” El 2 , IX, 915. 

2 ° 5 “I 1 y en a qui sous-estiment aujourd’hui le role joue par la logique d’Aristote dans le 
monde arabe ou qui le nient completement. C’est sans doute sous l’influence d’un certain 
traite d’al-Suyuti publie dernierement et auguel nous avons fait mention auparavant...’ 
Madkour , I., “La Logique d’Aristote chez les Motakallimln,” in Parviz Morewedge (ed.) 
Islamic Philosophical Theology (Albany : State University of New York Press, 1979), p.59, 
63-4, 66-7. 

206 Al-Rouayheb, op. cit p. 213-32. 

2 ° 7 Brunschwig, Robert, “Los teologos juristas del Islam en pro o en contra de la logica 
griega: Ibn Hazm, al-Gazali, Ibn Taymiyya,” in Al-Andalus, 35: 1 (1970), p. 176. 
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The purpose of the present work is to deal with the following research-question: 
What can we learn from al-Suyutf s four works against logic and theology 
about the history of Islamic thought concerning the condemnation of logic 
and theology, in addition to the light shed on this subject by modern scholars 
quoted earlier? 

In dealing with this research-question, I will discuss in the first chapter al- 
Suyutf s earliest contribution to the history of the opposition to logic, entitled al- 
Qawl al-Mushriq fl Tahrlm al-Ishtigal bi ‘Ihn al-Mantlq, written by him when he 
was still a student of 18 years old. I will deal with the manuscripts and the edition 
of QM (1.1), the date and purpose of its composition (1.2), as well as with an 
analysis of its contents (1.3). In my conclusion, I shall evaluate this work as a 
source for the history of Muslim opposition to logic (1.4). 

In chapter two, I will discuss al-Suyutf s abridgement of IT’s Naslha, entitled, 
Jahd al-Qariha fl Tajrld al-Naslha , a work composed when his knowledge of logic 
was doubted by some of his contemporaries. I will deal with the date (2.1) and 
purpose of his abridgement (2.2). I will also assess the contribution made by al- 
Suyut! in rendering IT’s Naslha more comprehensible. Elements of IT’s religious 
viewpoints against logic and theology in JQ^will also be discussed (2.3). Some 
pages are devoted to deal with the question how al-Suyut! selected IT’s viewpoints 
against logic in his JQQ2.4). In the conclusion, I shall analyse the rationale of al- 
Suyutf s selection of IT’s arguments in it (2.5). 

Chapter three will discuss al-Suyutf s work that was composed twenty years 
after QM, when his call for ijtihad was refused by some of his contemporaries 
who doubted his ability to comply with an alleged precondition for ijtihad, i.e., 
the knowledge of logic. I will deal, first of all, with the manuscript and the 
edition of SM (3.1), with the date (3.2) and the purpose of the composition of this 
work, i.e. Sawn al-Mantiq (3.3). An analysis will also be given of the content of this 
work (3.4). In my conclusion, I shall again evaluate this work as a source for the 
history of Muslim opposition to logic and theology (3.5). 

In chapter four, I will discuss al-Suyutf s Fatwa against logic. In so doing, first 
of all, I will deal with its manuscript (4.1). I will give an analysis of the content of 
this fatwa (4.2) and evaluate this sources on which al-Suyut! relies when issuing 
this fatwa (4.3). 

In the conclusion, I will try to answer the research-question formulated above 
by synthesizing the last paragraphs of each of the four chapters of this study. 
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Chapter One 

al-Qawl al-Mushriq fi Tahrlm al-Ishtigal bi c Ilm al-Mantiq. Its 
Manuscripts, the Date and Purpose of its Composition as well 
as its Content and Sources 



This chapter will deal with the manuscripts and the edition of QM (1.1), the date 
and purpose of its composition (1.2), as well as with an analysis of its contents 
(1.3). In the conclusion, I shall evaluate this work as a source for the history of 
Muslim opposition to logic (1.4). 

1. 1. The manuscripts 

Only two manuscripts of QM are known: the first was kept at Hizanat al-Kutub 
al-Asaffyya in Haydarabad (the Ms is now preserved at Andhra Pradesh 
Government Oriental Manuscripts Library and Research Institute), 208 and the 
second is a transcript made by a Moroccan librarian, the late Mustafa Najl, from 
a manuscript of QM in a private collection, which was heavily damaged. This 
transcript is at Van Koningsveld’s disposal. The transcript consists of 18 pages (of 
A4 paper). Each page which comprises 30 lines is replete with lacunas. Obviously, 
the original from which the copy was made, was in a very deplorable state of 
preservation. The script, however, is clear, with diacritical signs for ambiguous 
words. Alternative readings are also provided at occasional doubtful passages. 

1. 2. The Date and Purpose of the Composition of QM 

In his Kitab Bahjat al-' Abidin bi Tarjamat Hafiz al-‘Asr Jalal al-Dln, 2 ° 9 al- 
Shadhill 210 quoted al-Suyutl as having said: “...Generally speaking, I think little of 
logic. Then I came across the statements by leading scholars censuring it and a 
fatwa of Ibn al-Salah against it. In sum, I became averse to it completely. 
Therefore, I wrote a quire [of a work] which I entitled al-Gayth al-Mugriq fi 
Tahrlm al-Mantiq .” 211 From this statement, one might hastily conclude that al- 



2oS GAL, S. II, 189. After having been informed by a staff of the Oriental Collection at the 
Leiden University Library that the microfilm of the catalogue of Hizanat al-Kutub al- 
Asafiyya, Fihrist-i Arabi, Farsi wa Urdu Mahzuna Kutub Kana-i Asafiyya-i Sarkar-i Ali 
Kutub Kana-i Asafiyya-i Sarkar-i Ali (Haydarabad, 1332-1347/1914-1928) 3 vols, was lost, I 
had to confirm myself here to the other Ms; According to Khalidi, in 1975 all the Mss of 
the Asafiyya were transferred to the Andhra Pradesh Government Oriental Manuscripts 
Library and Research Institute, in Osmania University Campus. See Khalidi, Omar, “A 
Guide to Arabic, Persian, Turkish, and Urdu Manuscript Libraries in India,” in MELA 
Notes 75-76 (Fall 2002-Spring 2003), esp. 8-9. 

2 ° 9 MS, Chester Beatty Library, Dublin, 4436, 10, 4574 (2). I would like to express my 
gratitude to Carla Williams of Chester Beatty Library who provided me with this 
manuscript. 

21 °‘Abd al-Qadir b. Muhammad al-Shadhill was one of al-Suyuti’s biographers and closest 
disciples, who was given by the latter the hirqa. See Sartain, op. cit., p. 34, 49. 

2U “...fa zdaraytu al-mantiq jumlatan thumma waqaftu ‘ala kalam al-‘ulama’ ft dhammihi 
wa ma afta bihl ibn al-salah familtu ‘an al-mantiq kulla ‘ 1 -mayl fa allaftu kurrasatan al- 
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SuyutI had composed another work in his early age besides QM. However, it 
should be noted here that al-Gayth al-Mugnq is identical to QM, based on 
obvious reasons. First, al-Suyutl has neither listed a writing by him with the title 
al-Gayth al-Mugriq in his autobiographical work, al-Tahadduth , 212 nor in his 
earlier historical work, Husn al-Muhadara, 21} where he also provided a list of his 
own writings, nor has he referred to it in other works dealing with the same issue. 
In the introduction to SM, al-Suyutl (born in 849/1448) indicated however: “Long 
ago, in the year 867 or 868 [H] I composed a book on the prohibition of being 
occupied with the art of logic, which I named “ al-Qawl al-Mushriq in which I 
included the statements of the learned men of Islam to condemn and prohibit 
it.” 214 Although without any indication concerning its title, a work against logic 
al-Suyutl composed when he was eighteen years is mentioned in a statement of 
his, quoted by al-Shadhill, which reads: “... If one fabricates lies to you [about 
me], know that since I grew up I have been destined to love the Sunna and 
Tradition, to abhor the sciences of the ancients i.e., philosophy and logic. I 
composed [a work] to condemn logic when I was eighteen years old...” 215 Based on 
al-Suyutfs clear indication in SM, as described above, it is obvious that a work 
composed by him when he was eighteen refers to QM, because he was born in 
849/1448. Al-Gayth al-Mugnq might simply be either an alternative title of the 
work or a copying mistake by al-Shadhill, who was one of al-Suyutfs disciples and 
a copyist of the latter’s works. 

Al-Suyutfs objective in composing QM is clearly indicated by his words, 
which say: “Therefore I composed a work in which I collected the statements of 
the Pious Ancestors asserting [my] conviction that [logic was prohibited.”] 216 

1. 3. The Content 

Although al-Suyutl neither divides his QM into chapters and sub-chapters nor 
gives any titles, based on his usage of certain expressions, like wa ba‘du in the 
introductory passage which is then followed by fa-allaftu\ and fa-aqulu which is 
followed by fa-qala al-NawawI, wa qala Ibn al-Salah, wa haka, etc, the structure of 



his arguments in QM can be drawn as follows: 

(A.) Introduction (p. 1) 

(B.) Al-Suyutfs Discussion of his Predecessors’ Attitude toward Logic (p. 1-12) 
(C.) Legal cases which can be relied on for the prohibition of logic (p. 13-18) 
(D.) Reasons why logic was prohibited (p. 18) 



gayth al-mugriq fl tahrim al-mantlq...”MS, Chester Beatty Library, Dublin, fol. 11b; cf, an 
appendix in al-Tahadduth , op. cit. 241. 

212 A 1 -Suyutl lists all his works in his autobiographical work, al-Tahadduth, op. cit. p. 105- 
136, in which he refers to QM at p. 114. 

2 ‘ 3 A 1 -Suyutl in his Husn al-Muhadara fl Ahbar Misr wa ’ 1 -Qahira (Cairo: Matba'at al- 
Mawsu'at, 1903) only refers to QM, which is grouped as one of the works dealing with the 
Jurisprudence (p. 159). 

2 ‘ 4 See al-Suyutfs introduction of SM, op. cit., p. 33. 

21, “ qala rahimahu allah idha taqawwalah laka fa ’‘lam anni mundhu sinnin nasha’tu 
alqaytu bihubbi ‘1-sunna wa ‘1-hadith wa bugdi ‘1-bida ‘ wa ‘ ulum al-awa’il min falsafa wa 
mantiq wa allaftu fl dhamm al-mantiq wa ana ibn thaman ‘ashrata sanatan...” MS, 
Chester Beatty Library, op. cit., fol. 34b. 

2l6 QM, p. 1, 1 . 19. 



35 




In arranging his QM, al-Suyutl apparently did not follow any particular 
method of division. He simply seems to have listed a great number of 
predecessors and discusses their statements against logic. This is presumably 
closely connected to, first of all, his speed of writing and composition, as 
reported by his biographer and pupil, al-Dawudl: “I have seen the shayh write 
three quires in one day, both composing and writing down, as well as dictate 
hadlth and answer opponents.” 217 In turn, when describing people or events, he 
just collected “any relevant anecdotes or oral reports,” and wrote them down 
“without any attempt to connect them into a coherent chronological narrative to 
show cause and effect.” 218 

(A) Introduction and Reason for Composing the Book 

The background against which al-Suyutl composed QM can be understood from 
his introduction, which the present author paraphrases as follows: When the 
falsity was widespread, the age regressed. The partisans of innovation were on 
intimate terms with the partisans of the Sunna and the Koran. Then they 
conjured up their being occupied with logic and with other philosophical sciences 
before the eyes of the latter. They also declared to them that with the help of 
logic, different kinds of knowledge could be obtained; any goal and purpose 
could be achieved. Unfortunately, no one who was occupied with it was 
distinguished in the science of the Sharia and able to comprehend the primary 
and secondary aims of the religious sciences. Moreover, their Shayhs, who spent 
their whole lives studying logic were not able to respond even to unsignificant 
questions posed to them, for instance, concerning the istinja’. 219 

Responding to this state of affairs, al-Suyutl exclaims: “Praise the Lord! 
This does not show that putting the obligatories in higher priorities than this 
science would be correct. I consider it a matter of religious sincerity to make it 
known that it is prohibited to occupy oneself with it. Moreover, the leading 
scholars of Islam have explicitly prohibited it. No one has allowed it except al- 
Imam al-Gazall as found in a statement by him, from which, however, he 
withdrew as several leading scholars have also reported.” 220 



2 ‘ 7 Saleh, Marlis J., “al-Suyutl and His Works: Their Place in Islamic Scholarship from 
Mamluk Times to the Present,” in Mamluk Studies Review, 5 (2001), 73-89, esp. 75. 
2l8 Sartain, op. cit., p. 137-8 ; Brustad, Kristen, “Imposing Order : Reading Conventions of 
Representation in al-Suyutl’s Autobiography,” in Edebiyat vol. VII, 2 (1997), 326-44, 

esp.334. 

219 “ falamma kathura al-dahil wa taqahqara al-zaman wa ‘htalata ahl al-bida‘ bi ahl al-sunna 
wa i-qur’an gadahum ma ra’aw min iqamati kalimatihim wa ‘rtifa'i dhuruwwatihim 
fazayyanu lahum al-ishtigal bi i-mantiq wa gayrihl min al-‘ulum al-falsafiyya wa qasadu 
bihi...[a]nwa‘ al-darari lahum wa law lam yakun...al-i‘rad ‘alayhi min al-‘ulama’... wa 
awsu iyyahum anna bihadha ‘l-‘ilm tudraku ‘1-ma‘arif... al-maqasid wa ‘1-muhimmat, 
wa...ma ramuhu, wa tamma lahum ma abramuh fa aqbala ‘alayh shibab al-mushtagilln 
tatran tatran wa surrifa kullun minhum fl tahsllihi...wa lam yara ahadun mimmani 
’shtagala bihl nabagun fl ‘ilmin shar‘iyyin wa la hasala ‘ala maqsudin asliyyin aw far‘iyyin 
walaqad ra’aytu ba‘da shuyuhihim mimman afna ‘umurahu fi hadha ‘1-fann wa wasala ila 
nihayat al-sinn qad su’ila ‘an mas’alatin sahlatin ft i-istinja wa lam yadri jawabani’QM, p. 
l. l. 9-15. 

22 °“ faqultu ya subhana ’ll ah halla ara hadha ’1-fann ma kana taqdlm al-fara’id [ ‘ alayhi ] 
sawaban, fara’aytu mina ’1-nush li ’1-dln al-i‘lam bi ‘anna ’1-ishtigal bihl haram wa annahu 
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The reason for composing this work becomes clear from his statement 
which reads: “Therefore I composed a work in which I collected the statements of 
the Pious Ancestors on that matter.” 221 

(B.) Al-Suyutl’s Discussion of his Predecessors’ Attitude toward Logic 
Before delving into the discussion of QM, two things should be noted. First of all 
that al-Suyuti (b. 849/1445) was eighteen years old when he composed QM in 
867/1463, 222 but had already been given ijazah by al-Bulqmi, one of his teachers, 
by which he was allowed to teach fiqh and to pronounce legal opinions according 
to the ShafFite school of law. 223 Yet he continued to attend the lessons of al- 
Shumunnl on hadlth, Arabic language and rhetoric. 224 In composing QM, al- 
Suyuti merely listed himself among the scholars who opposed logic, for which 
what he did first and foremost in this intellectual exercise was to marshal each 
statement against logic by his predecessors. 

As can be read in the following discussion, al-Suyuti contends that the 
prohibition of logic had a strong basis not only in the ShafTite circle but also in 
the Malikite, Hanbalite and Hanafite as well. To prove this point, he refers to 
authors very well-known in their respective circles as those who prohibited logic. 
However, al-Suyuti also amazingly refers to al-Gazall, the unparalleled authority 
and renewer of Islamic Sciences of the sixth/eleventh century whose favourable 
attitude towards logic was almost undisputed, 225 as one who prohibited logic. 

Referring to al-Mustasfa, 22b al-Suyuti quotes al-Gazall as having said: 
“ hadhihl muqaddimat al-‘ulum kulliha wa-man la yuhltu biha fa-la thiqata lahu 
bi ‘ulumihl aslan .” 221 (“[Logic] is the introduction to all sciences. One who is not 
well-versed in it, his authority in the sciences is not reliable at all.”) 228 Basing 
himself on Naslhat al-Muslim al-Mushfiq liman Ubtuliya bi Hubb ‘Ilm al-Mantiq 



sarraha bi tahnmihi a’immatu j-islam wa lam yubihhu ahadun ilia ’ 1 -imam al-Gazall fl 
qawlin qad raja ‘a ‘anhu kama naqalahu ba ‘d ‘ 1 -a’imma al-a jam.” QM, p. 1, 1 . 15-18. 

221 “fa-allaftu fi hadha ’ 1 -kitab jami‘an lima warada ‘an al-salaf ft dhalika...” QM, p. 1, 1 . 19. 
222 See Sartain, op. cit., p. 32-3. 

223 See Sartain, op. cit., p. 28, 32-3. 

224 That al-Suyuti had been a student of al-Shumunnl from 868/1463 till 872/1468, is 
confirmed by Sartain. See Sartain, op. cit., p. 29. 

225 Al-Tahadduth, op. cit., p. 218. 

22b Al-Mustasfa min ‘Ilm al-Usul (Cairo: Al-Matba'a al-Amlriyya, 1322/1904). 

22? Responding to this statement, Ibn al-Salah, according to al-Suyuti, said: I heard al-Shayh 
Tmad al-Dln b. Yunus reporting on the authority of al-Shayh Abl al-Mahasin Yusuf b. 
Bundar al-Dimashql, a celebrated Shafi’ite lecturer at the Nizamiyya College Bagdad, that 
the latter refuted this statement saying: ‘They were salaf who glorified their affluence 
( huzuzuhum ), but were not well-versed in this introduction ( muqaddima , viz. Logic).” 
QM, p. 1 ( 1 . 28) - 2 ( 1 . 1). 

228 The full statement of al-Gazall is as follows: “ nadhkuru fi hadhih al-muqaddima 
madarik al-‘uqul wa inhisaraha fi ‘ 1 -hadd wa ‘ 1 -burhan, wa nadhkuru shart al-hadd al- 
haqiqi wa shart al-burhan al-haqiql wa aqsamaha ‘ala minhaj awjaz mimma dhakarnah fi 
kitab mihakk al-nazar wa kitab mi‘yar al- ‘ilm wa laysat hadhih al-muqaddima min jumlat 
‘ilm al-usul wa la min muqaddimatihl al-hassa bihl bal hiya muqaddimat al- ‘ulum kulliha 
wa-man la yuhltu biha fala thiqata bi ‘ulumihl aslan.” Al-Mustasfa min ‘Ilm al-Usul 
(Cairo: Al-Matba'a al-Amlriyya, 1322/1904) p. 10; QM, p. 1, 1 . 27. 
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by Siraj al-Dln al-QazwInl (d. 750/1349), 229 al-Suyutl, however, convincingly argues 
that al-Gazall had retreated from this opinion. 230 

Furthermore, al-Suyutl refers to Ihya ‘Ulum al-Dinf p insisting that there 
are some passages in it where al-Gazall censured logic. 232 Al-Suyutl even relates 
that he composed two quires summarizing passages of Ihya’ ‘Ulum al-Dln which 
dealt with the censure of logic. 233 

Without having referred to other works of al-Gazall dealing with logic, 
such as Tahafut al-Falasi fa, Mlzan al-‘Amal ' Mi‘yar al-‘Ilm, Mihakk al-NazarP* al- 
Suyutl maintains that it is true that al-Gazall once exhortated people to master 
logic, but then, al-Suyutl suggests, he changed his opinion to censuring logic. Al- 
Suyutl then argues that if a scholar has two different opinions, it is the second 
one which is to be referred to, while the first is to be regarded as one from which 
he had withdrawn. 235 

Furthermore, al-Suyutl marshalled the argument of al-NawawI, who was 
considered the highest authority in ShafFite circles, 236 and whose work, Sharh al- 
Muhadhdhab, was the most important reference in the ShafFite school. 237 
According to al-Suyutl, al-NawawI (676/1277) 238 in his Tabaqat 2 39 said that al- 



229 Siraj al-Dln ‘Umar b. ‘All b. ‘Umar al-QazwInl was born in 683/1285 and died in 
750/1349. Al-Suyutl referred to him as the great hafiz and the traditionist of Iraq. See al- 
Suyutl, TF 1 , 526. 

230 “wa qad raja‘a ‘an hadha ’ 1 -qawl kama naqalahu ’ 1 -hafiz siraj al-dln al-qazwlnl. . QM, 
p. 1, 1. 22-3. 

231 This work has been published several times and subjected to several studies, which need 
not to be enumerated here. 

232 “... thumma inna fi ’ 1 -ihya’ mawadi‘ la tuhsa tadullu ‘ala ’ 1 -hatt ‘alayhl...” “wa annahu 
taqawwala ‘alayhl bima lam yaqul aw qalahu wa raja'a ‘anhu...” QM, p. 4 ( 1 . 11-12). 

233 “ ma lahhastuhu minhu wa huwa nahwa kurrasayni mussawwad fihi ’l-mawadi‘ allati fi 
‘ 1 -ihya’ min-ma yadullu ‘ala ’ 1 -hatt 1 alayhl. ” QM, p. 4, 1 . 14-5. 

234 Elaborate discussion of these works can be found in Saeful Anwar, Filsafat Ilmu Al- 
Gazall: Analisis Tentang Dimensi Ontology, Epistemologi dan Aksiologi Ilmu Era 
Peripatetik (Scientific Philosophy of al-Gazall: An Analysis of Ontological, 

Epistemological and Axiological Dimensions of Science in the Peripatetical Era), 
unpublished dissertation (Yogyakarta, Indonesia, 2000) 

235 “ wa qad taharrara minha annahu lam yaqul ahad bi-ibahatihi ilia ’ 1 -gazall - radiya ’Hah 
‘anhu fi qawlin raja'a ‘anhu wa ma'lum annahu idha kana li ‘l-‘alim qawlan fa ’l-marju‘ 
ilayhl huwa qawluhu [al-thanl] wa ’ 1 -marju ‘ ‘anhu ... lam yaqulhu...” QM, p. 12, 1 . 7-8. 
236 Heffening, W.,”‘al-Nawawi” El 2 VII, 1041. 

2yl “wa qala fi sharh al-muhadhdhab - wa huwa ajallu kutubihl bal ajallu kutubi 7 - 
madhhab fi bab al-bay‘...”Q}A, p. 2.1. 12-13. 

2,8 Muhyi al-Dln Abu Zakariyya’ Yahya b. Sharaf b. Mira b. Hasan b. Husayn b. 
Muhammad b. Djum'a b. Hizam al-Hizaml al-Dimashql, who was born in Muharram 
631/October 1233 in Nawa south of Damascus and died on Wednesday, 24 Rajab 676/22 
December 1277 in Nawa. Heffening, op. cit., p. 1041-2. 

239 Tabaqat al-Fuqaha’, according to Wiistenfeld, is an extract from a work by Ibn al-Salah. 
In this biographical dictionary, which deals only with a very limited group of figures, al- 
Nawawl not only gives biographical information on less known scholars but also on their 
teachers. Wiistenfeld, op. cit., p. 55-6; Muhtasar Tabaqat al-Fuqaha’, ed. ‘ Adil ‘Abd al- 
Mawjud (Beirut: Mu’assasat al-Kutub al-Thaqafiyya, 1995). According to the editor, this 
work is a fair copy made by al-Mizzi, who made a fair copy of Muhtasar Tabaqat al- 
Fuqaha’bj al-Nawawi, who had died before having completed it. 
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Gazall’s attempt to mix logic with usul al-fiqh was considered a heresy. 240 Al- 
Suyutl then quotes other statements of al-Nawawi, saying that the selling of books 
of logic and philosophy was not allowed. Such books should be destroyed 
instead. 241 In another passage, al-Suyutl also records al-Nawawl’s quotation of al- 
Shafi'i’s celebrated statements against kalam. (r) “Any affliction by God, except al- 
shirk, is better for man than being afflicted by Him through kalam” (2) “running 
away from kalam is like running away from a lion;” and (3) “my opinion on the 
people of kalam is that they should be beaten with the lash, and be paraded along 
the markets while summoning the people that this is the consequence of 
neglecting the science of shari‘a, for being occupied by ‘ilm al-kalam .” 242 

Al-Suyutl then quotes Ibn al-Salah’s (d.643/1245) 243 fatwa in which the 
latter maintained that being occupied with learning and teaching logic is not 
allowed by the Law-giver, by the Companions, the Followers and by the leading 
scholars qualified to undertake ijtihad I 244 

Basing myself on the Fatawa 2 45 and al-Suyutl’s abridgement of some 
passages of it in QM, it should be noted that the response of Ibn al-Salah is 



240 “w a laqad ata bi hultihi ’ 1 -mantiq bi usul al-fiqh bid'atan fl dammi shu’miha ‘ala 1 - 
manfa ‘a hatta kathura ba ‘da dhalika fahm al-falsafa wa ’llah al-musta m.”QM, p. 2, 1 . 9-11. 
241 “... la yajuzu bay‘ kutub al-mantiq wa ’ 1 -falsafa jazman bal yajibu itlafuha...” in QM, p. 
2, 1. 13. 

242 “ la an yulqiya ’llah al-‘abd bikulli dhanbin ma hala al-shirk hayrun lahu min an 
yalqahu bi shay’in min ‘ilm al-kalam, wa qawluhu firra min ‘ilm al-kalam firaraka mina 7 - 
asad, wa qawluhu ra’yi fi ahl al-kalam an yudrabu bi ’ 1 -jarld wa yutafa bihim hi ’ 1 -aswaq wa 
yunadiya ‘ alayhim hadha jaza’u man yatruku ‘ilma ’ 1 -sharl‘a wa yashtagilu bi ‘ilm al- 
kalam. ..’’QM., p. 3, 1 . 19-23. 

243 Ibn al-Salah was born in 577/1181 in Irbil and died in Damascus in 643/1245. His 
Muqaddimat Ibn al-Salah fl ‘Ulum al-Hadith was considered the standard work on the 
science of the Tradition, and was considered by al-Suyutl himself as one of the most 
knowledgeable persons of his time on Exegesis, Tradition and Jurisprudence. See al- 
Suyutl, TH, 500. 

244 “wa laysa ’ 1 -ishtigal bi ‘ilmihl wa ta‘llmihl mimma abahahu ’l-shari‘ ... al-sahaba wa 7 - 
tabi‘ln wa ’ 1 -a’imma al-mujtahidln wa ’l-‘ulama al-‘arifin wa sa’ir man yuqtada bihim min 
a‘lam al-milla... qad bara’a ’llah al-jaml‘ min ma‘arrati dhalika wa adnasihim wa 
tahharahum min awdarihl wa amma ’sti‘mal al-istilahat al-mantiqiyya fi mabahithi 7 - 
kalam al-shar‘iyya fa-min ... al-mustashni‘a wa laysa bi ’ 1 -ahkam al-shar‘iyya wa ’ 1 -ham d li 
‘llah iftiqar ila ‘ 1 -mantiq aslan wa ma za ‘amahu al-mantiqi li ‘ 1 -mantiq fi amr al-hujja wa 1 - 
burhan fa-qaqi‘ qad agna ‘llah ‘anha bi 1 -tariq al-aqwam wa ‘ 1 -sabll al-aslam kulla muslim 
al-zuhd...hadima nazariyyat al-‘ulum al-shar‘iyya wa qad tammat al-sharl‘a wa ‘ ulumuha 
wa hada fi bihar al-haqa’iq wa ‘ 1 -raqa’iq ‘ulama’ wa... la mantiqa wa la falsafata wa man 
za'ama annahu yashtagilu bi ‘ 1 -mantiq wa ‘ 1 -falsafa li fa’ida za‘amaha faqad hasira...wa 
mukira bihi. Fa ‘ 1 -wajib ‘ala ‘ 1 -sultan a'azzahu ‘llah wa a’azza bihi l-islam wa ahlahu an 
yadfa‘a ‘an al-muslimin sharra ha’ula’ wa... min al-madaris wa... wa yu‘ridu min zahr 
minhu i'tiqad ‘ aqa’id al-falasifa ‘ala ‘ 1 -sayf aw al-islam li tahmida naruhum wa tanmahi 
atharuhum yassara ‘llah dhalika wa ‘ajjalahu wa min awjab al-wajib ‘azlu man kana 
mudarris madrasat min ahl al-falsafa wa ‘ 1 -tasnif fiha wa ‘ 1 -iqra biha wa... wa ‘ntisab 
mithlihi mudarrisan mina ‘l-‘aza’im wa sijnuhu wa ilzamuhu bay‘ manzilihi wa in za ‘ama 
za‘im annahu gayr mu‘taqidin li‘aqa’idihim fa’inna halahu yakdhibuhu wa ‘ 1 -tariq fi qat‘ 
al-sharr qal‘u usulihi wa llah...” QM, p. 2, 1 . 14-26. 

245 Ibn al-Salah al-Sahrazurl, Fatawa ibn al-Salah ft ’ 1 -Tafsir wa’l-Hadith wa Aqa’id 
(Cairo: Idarat al-Tiba‘a al-Munlriyya, 1348), p. 4. 
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succinct but very fervent and harsh against logic and those who study and make 
use of it. Before delivering his response to questions posed to him, Ibn al-Salah 
starts with his value judgment on philosophy and logic. In his opinion, 
philosophy is the basis of stupidity and disintegration, a source of confusion and 
error, and a stimulus of deviation and heresy. 246 Logic, according to Ibn al-Salah, 
is an introduction to philosophy. Logic, Ibn al-Salah infers, is as evil as 
philosophy because an introduction to evil is also evil. 247 

Then Ibn al-Salah declares that being occupied with studying and 
teaching logic is not legally justified. Not a single individual, he maintains, of the 
Companions, the Followers, the Pious Ancestors and the leading scholars who 
undertake ijtihad have deemed it permissible to be occupied with the study of 
logic and teaching it. 248 As far as the use of logical terms in formulating divine 
laws is concerned, Ibn al-Salah says it is one of the reprehensible actions and new 
stupidities. 249 

Without giving any further reason, Ibn al-Salah asserts the 
superfluousness of logic and philosophy for the formulation of the divine laws, 
saying that those who hold that logic and philosophy must be studied for their 
benefits, must have been deceived by the Satan and led astray by Him. Logic and 
philosophy lead them to nothing but deprivation and banishment. 250 

Finally, Ibn al-Salah recommends the Sultan to protect the people from 
the evil of those who are occupied with studying and teaching logic by taking 
certain measures: Banishing them from their schools, punishing them according 
to the degree of their involvement, and even killing them, if they have already 
come to a degree of knowledge comparable to that of philosophers. 251 

This fatwa . , according to Griffel, is not only evidence of the existence of 
the study of philosophy in the first half of 8 th /13 th century, but also constitutes 
the peak of the opposition to the philosophers, which had already been taken up 
by al-Gazall with his Tahafut al-Falasifa more than one hundred fifty years 
earlier. 252 In Chamberlain’s view, this fatwa is, however, an instrument of political 
competition, employed by Ibn al-Salah to gain the ruler’s favour. 253 

Furthermore, al-Suyutl mentions the Shafi'ite al-Dhahabl (d. 748/1348) 254 
who said in his Zagal al-‘Ilm\ 255 “The benefit of logic is minute, while its harm is 



246 Fatawa, op. cit., p. 35. 

247 Ibidem. 

248 Ibidem. 

249 Ibidem. 

25 °Ibidem. 

2J1 Ibidem; QM, p. 2, 1 . 16-26. 

252 Griffel, op. cit., p. 354-8. 

253 Chamberlain, Michael, Knowledge and Social Practice in medieval Damascus, lipo-ijjo 
(Cambridge: Cambridge University Press, 1994), p. 174-5. 

2J4 Shams al-Dln Abu ‘Abd Allah Muhammad b. ‘Uthman b. Qaymaz b. 'Abd Allah al- 
Turkumanl al-Fariql al-Dimashql al-Shaffl was born in ca. 673/1274 and died in 
Damascus in 748/1348. He specifically excelled in three fields of research: Tradition, 
canon law and history. Al-Suyuti referred to him as the “traditionist of the age” and 
“the seal of the hafizf and considered him “al-Imam al-Hafiz, Muhaddith al-‘Asr, wa 
Hatimat al-Huffaz, wa Mu’arrih al-Islam, wa Fard al-Dahr, wa ’ 1 -Qa’im bi a‘ba hadhihl al- 
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great. Logic is not one of the sciences of Islam. Hide the truth which is deduced 
from [logic] in your soul, and avoid any triviality which is born in it.” 2 ’ 6 

According to al-Suyutl, al-Dhahabl reported in his Mu ‘jam , 257 that Kamal 
al-Din Abu ’ 1 -Qasim ‘Umar b. Ilyas b. Yunus al-Maragl al-Sufl (d. ca. 730/1330) 258 
used to sit next to the Shi‘ite scholar Hwaja Naslr al-Din al-TusI (d. 672/1274) 259 
[and to attend the lessons of ‘Aflf al-Din al-Tilimsani (d. 690/1291). ] 26 ° Then al- 
Maragl read al-mawaqif (by al-Niffarl, d. 354/96 j) 261 to al-Tilimsani. Then he 
reached a passage which was against the Sharf a. So [to know his attitude,] I asked 
al-Tusi. He replied: “If you want to know the science of the people ( ‘ilm al-qawm), 
you must take the Sharf a, the Book and the Sunna and throw away [the Mawaqif\ 
and discard it.” [Al-Maragl then said:] “From then on, I hated him and stayed 
aloof from him.” 262 Dealing with the Hanbalite Taq! al-Din ‘Abd al-Satir (d. 
679/1281), 263 according to al-Suyutl, al-Dhahabl said in Siyar al-Nubala ’: 2t 14 “He 



Sina‘a...” Ben Cheneb, Moh and J. De Somogyi, “al-Dhahabi,” El 2 , II, 214-216; See al- 
Suyutl, TH, 517-9. 

2J5 This work was published under the title Bayan Zagal al-‘Ilm wa ’ 1 -Talab (Damascus: 
Matba'at al-Tawfiq, 1347/1929), ed. M.Z. al-Kawtharl. 

2,6 “... al-mantiq naf uhu qalil wa dararuhu wabll, wa [laysa\ huwa min ‘ulum al-islam...wa 
1 -haqq min kamin fl al-nufus ... wa ‘ 1 -batil minhu fa ‘hrib minhu” . QM, p. 2, 1 . 27-9. 

2J7 In TH, al-Suyuti gives two versions of Mu jam: kabir and sagir. See al-Suyutl, TH, 518: 
Mu jam Shuyuh al-Dhahabi, ed. Ruhiyya ‘Abd al-Rahman al-Suyufi (Beirut: Dar al-Kutub 
al-Tlmiyya, 1990); Tahqiq al-Mujam al-Muhtass, ed. Muhammad al-Hablb al-Hayla (Ta’if: 
Maktabat al-Siddlq, 1988). 

2j8 ‘Umar b. Ilyas b. Yunus al-Maragl Abu ‘ 1 -Qasim al-Sufi Kamal al-Din was born in 
Azerbayjan in 643/1246 and died in Damascus ca. 730/1330. He was given a certificate of 
proficiency of Tradition by al-Tzz al-Harranl, Muhammad b. Tarajjum, Nasir al-Din al- 
Baydawi. Among his disciples were al-Dhahabl and Jalal al-Din al-QazwInl. Ibn Hajar, 
DKjll, 232. 

259 Abu Ja'far Muhammad b. Muhammad b. al-Hasan Naslr al-Din al-TusI who was born 
on 11 Jumada I 597/17 Feb. 1201 and died in Bagdad on 18 Dhu ‘ 1 -Hijja 672/25 June 1274, 
according to Daiber, was the most important and influential Shi'ite scholar in the fields 
of mathematics, geometry, astronomy, philosophy and theology. He was referred to by 
scholars of later generations as al-mu‘allim al-thalith, “the third teacher” after Aristotle 
and al-Farabl. Daiber, H.[Ragep, F.J.], “al-Tusi, Naslr al-Din,” El 2 , X, 746-752. 

26o Sulayman b. ‘All b. ‘Abd Allah b. ‘All ‘Aflf al-Din al-Tilimsani, the humanist and 
sufist was the author of Sharh al-Asma’ al-Husna, Sharh Manazil al-Sa’inn and Sharh 
Mawaqif al-Niffarl. See Muhammad b. Shakir al-Kutubl, Fawat bi ‘ 1 -Wafayat (FW) ed. Dr. 
Ihsan ‘Abbas (Beirut: Dar Sadir, 1973), vol. II, 72-6. Relying on Ibn Hajar’s DK, I added al- 
Tilimsani. See Ibn Hajar, DK, III, 232, 1 . 10-14. 

26l According to Arberry, Muhammad ‘Abd al-Jabbar b. al-Hasan al-Niffarl was born in 
Niffar, one of the provinces of al-Basra. Kitab al-Mawaqif, his work dealing with the 
spiritual positions, was edited by A.J. Arberry (Cambridge: Cambridge University Press, 
1935) and translated into French by Mohamed Oudaimah (Paris: Arfuyen, 1982). 

2b2 “jalastu hwaja naslr al-dln al-tusf wa qara’tu ‘ alayh fl ‘ 1 -mawaqif faja’ mawdi' yuhalifu 
al-shar‘ fahaqaqtuhu fa-qala anta turldu an ta'rifa ‘ilm al-qawm fa-hudh al-shar ‘ wa ‘ 1 - 
kitab wa ‘ 1 -sunna falafha wa ‘trahha fa-maqattuhu wa ‘nqata'tu min dhalika ‘l-yawm.”QM, 
p. 4, 1 . 22-4; the text of this report can also be read in Ibn Hajar’s DK (III, 232, 1 . 10-14) i n 
the biography of al-Maragl, on the basis of which I could render the text more 
comprehensible. 

26j ‘Abd al-Satir b. ‘Abd al-Hamld b. Muhammad b. Abl Bakr b. Madl al-Maqdisi, TaqI al- 
Dln Abu Muhammad was born ca. 600/1204 an d died in 679/1281. He studied 
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who reads Kitab al-Shifa 165 [by Ibn Sina] becomes a heretic as also he who studies 
alchemy becomes bankrupt. 266 He who does not fear his God, will not gain any 
benefit from his knowledge.” 267 

Al-SuyutI then refers to Ibn ‘Abd al-Barr (d. 463/1071), 268 whose censure 
on logic can be found in his statement: “The sciences of the ancients are a malady 
for religion. No single clue of guidance, reward, present life and hereafter can be 
found in them,” 269 and then to Ibn Daqlq al-Td (d. 702/1302), 270 who said that evil 
originates from five things, one of which is the sciences of the ancients. 271 

TaqI al-Dln al-Subkl (d. 756/1355) 272 is also referred to by al-Suyutl as 
having opposed logic. When he was asked about the study of logic, al-Suyutl 
reports, al-Subkl said: “Being occupied with the Book, the Sunna and the 



Jurisprudence under TaqI al-Din b. al-Tzz and learned Tradition from Musa b. ‘Abd al- 
Qadir, Ibn al-Zubaydl, Muwaffaq al-Dln, etc. He was accused of being an 
antropomorphist who feuded against the Ash'arites in favour of the Hanbalites. See Ibn 
Rajah, DTH, II, 298-9. 

264 Siyar A‘lam al-Nubala (SAN) ed. Shu'ayb al-Arnaut (Beirut: Mu’assasat al-Risala, 1981- 
1988), 25 vols. 

265 Kitab al-Shifa' (book of the healing [of the soul] is one of the two principle works - 
besides al-Qanun fi al-Tibb (canon of medicine) of Ibn Sina which made him an 
undisputed master in medicine, natural science and philosophy/Goichon, “Ibn Sina, El 2 , 
III, 941-7). According to Yasln, the book was written because of (1) the urge of Ibn Slna's 
disciples who asked him to write a comprehensive encyclopaedia in philosophy; (2) the 
defence of the intelectual dispute in which he was engaged; and (3) his inclination to and 
keenness on being occupied with Greek sciences. See Yasln, Ja‘far ‘All, Faylasuf ‘Alim: 
Dirasa Tahliliyya li Hayat ibn Sina wa Fikrih al-Falsafl (Beirut: Dar al-Andalus, 1984/1404) 
1 “ ed., 74-5- 

2 “This is in line with the words of Ibn Haldun that “ man talaba al-klmiya’ talaban 
sina‘iyyan dayya‘a malahu wa ‘ amalahu ...” Muqaddima Ibn Haldun (Dar al-Fikr), p. 530. 
Wiedeman has collected the arguments by leading scholars against the study of alchemy, 
one of whom was ‘Abd al-Latlf, who said: “Verily, most men have been ruined by the work 
of Ibn Sina and by alchemy.” See Wiedeman, E., “al-Klmiya’ in Eli, II, 110-17; Anawati, 
G.C., “Arabic Alchemy,” in EHAS, III, ed. Roshdi Rashed (London & New York: 
Routledge, 1996), p. 853-885. 

lbl “ man qara’a al-shifa tazandaqa kama anna man tatallaba al-klmiya’ afiasa, wa-man lam 
yattaqi rabbahu lam yanfa‘hu ‘ilmuhu.” QM, p. 6, 1 . 7-8. 

268 The greatest traditionist in Al-Andalus, Ibn ‘Abd al-Barr was born in Cordoba on 24 
Rabl‘ II 368/30 November 978 and died on 29 Rabl‘ II 463/3 February 1071. GAL, I. 368, S. 



I, 628. 

26, “ ‘ulum al-awa’il marad fi al-dln ..., wa laysa fiha huda wa la ajr wa la dunya wa la 
ahira.” QM, p. 3, I.2-3. 

27 °The brightest figure of his time excelling in Jurisprudence and Tradition, TaqI al-Din 
Abu ’ 1 -Fath Muhammad b. ‘All b. Wahb b. Mutl‘ b. Abi ‘ 1 -Ta‘a was born in JJijaz in 
Sha'ban 625/July 1228 and died in Cairo on 11 Safar 702/130 2. Ebied, R.Y., “Ibn Daklk al- 
Id,” El 2 , Suppl., 383; al-Suyutl, TH, 513. 

27 “‘ innama dahala ‘ ala ‘ 1 -nas al-afat min hamsat ashya wa ‘adda minha ‘uluma 1 -awa’il. ” 
QM, p. 3, 1 . 6-7. 

272 A mujtahid in whom the rank of ijtihad in Holy Law, in Prophetic tradition and in 
Arabic language were united, Ahmad b. ‘All b. ‘Abd al-Kafl b. ‘All b. Tamam al-Subkl al- 
‘Allama Baha’ al-Din Abu Hamid b. Shayh al-Islam TaqI al-Din Abu ’ 1 -Hasan was born in 
Jumada II 20, 719/1320 and died on Thursday Rajab 20, 756/1355. Al-Suyutl, BW, op. cit., 
p. 148-9; Al-Suyutl, TH, 521-2; Sartain, op. cit, p. 63. 
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Jurisprudence is of greater importance than being occupied with logic.” 273 
According to al-Suyuti, al-Subkl had said in his Tabaqat 374 that Abu ’l-'Ala’ al- 
1 Attar (d. 569/1174), 275 whose surname was ‘Aqbada, was asked whether it was 
allowed to be occupied with logic. He answered: “Logic has nothing to do with 
imposition ( kallunY 70 and belief. It is better that one is not occupied with it, as it 
may lead one into something which is superfluous.” 277 

Al-Adfuwl’s (d. 748/1347) 278 censure against logic is recorded in his Kitab 
Fara’id wa Maqasid al-Qawaitf 1 ^ in which he, according to al-Suyuti, reported the 
attitudes of two authorities against logic: Abu ’l- c Abbas b. al-Munayyar al- 
Iskandarl (d. 8o3/i40i) 28o and Ibn Taymiyya. According to al-AdfuwI, al-Iskandarl 
had composed a work against logic. Without identifying Ibn Taymiyya’s 
individual works against logic, 281 al-Adfuwi stated that Ibn Taymiyya had 
composed two such works. According to al-Suyuti, in their respective works, al- 
Iskandarl and Ibn Taymiyya upheld the idea that logic was not an introduction to 
philosophy. 282 



273 “ wa su ’ila ‘anh al-shayh taql al-dln al-subkl faqala yanbagi an yuqaddama ‘ala dhalika 
al-ishtigal bi ‘ 1 -kitab wa ‘ 1 -sunna wa’l-fiqh...” QM, p. 3, 1 . 9-10. 

274 According to al-Suyuti, al-Subkl had composed more than 250 works, among which al- 
Tabaqat al-Kubra, Sharh Muhtasar ibn al-Hajib and Sharh al-Minhaj. See al-Suyuti, BW, 
op. cit., p. 149; Al-Suyuti, TH, 521-2. 

275 Abu ‘l-‘Ala’ al-Hamadhanl al-Hasan b. Ahmad b. al-Hasan b. Ahmad b. Sahl al-‘ Attar, 
Shayh Hamadhan, was born in 488/1096 and died in 569/1174. Al-Suyuti, TH, 473-4. 
27<> According to Ibn Manzur, kallun refers to al-thaqal min kull ma yutakallaf. Lisan, V, 
3920. 

277 “... al-mantiq la yata ‘allaqu bihl kallun wa la Imanun. Wa ’ 1 -awla an la yushtagala bihi, 11 
annahu la ya’manu li ha’id fihi an yajurrahu ila ma la yanbagi...” QM, p. 3, I.7-8; Another 
fatwa by al-Subkl against logic can be found in Taql al-Dln al-Subkl, Fatawa al-Subkl 
(Beirut: Dar al-Ma‘rifa, 1980), 644-5; Its translation can be found in Rosenthal, F., Das 
Fordeben der An tike im Islam (Zurich and Stuttgart: Artemis Verlag, 1965), 115-117. 

2?8 The celebrated philologist and jurist who studied under the supervision of Ibn Daqlq 
al-Td and Abu Hayyan al-Garnatl, al-Adfuwi was born in 685/1286 and died in Safar 10, 
748/May 23, 1347 in Cairo. GAL, II, 31. 

279 According to Brockelmann, this work deals with the obligation ( al-fard ), as a 
foundation of al-furu‘. It is a commentary on the unknown Muqaddima by al-Nawawi (d. 
676/1277). See GAL, II, 31. 

28o Ibn al-Munayyar is Nasir al-Dln Abu ‘ 1 -' Abbas Ahmad b. Muhammad b. Mansur al- 
Iskandari, who was referred to by al-Suyuti as one of the leading scholars qualified to 
undertake ijdhad. He was born in 620/1224 an< I died in Alexandria in 803/1401. Al-Suyuti, 
HM, I, 316-7. 

281 The works of Ibn Taymiyya which al-Adfuwi refers to here are probably Kitab al-Radd 
‘ ala ’l-Mandqiyyln (Bombay: al-Matba‘a al-Qayyima, 1949), ed. Sharaf al-Din al-Kutubi, 
and al-Mantiq wa ’ 1 -Halal fih (Mss, 3845 (187-189), Maktaba al-Asad, Damascus, Syria) 

2t,2 “wa qala...al-adfuwi... kitab lahu sammahu fara’id al-fawa’id qad sannafa abu ’l-‘abbas 
ibn al-munayyar al-iskandarl kitaban ft ’ 1 -radd ‘ala ’ 1 -mantiq wa sannafa fihi ibn taymiyya 
kitabayn lakinna qawlahum annahu madhal al-falsafa yuraddu ‘alayhim aw ‘ ilm al-kalam 
kadhalika.” QM, p. 3, 1 . 16-18. 
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In his al-Tawakkul fl al-Radd ila ’ 1 -Amr al-Awwaf S) Abu Shama al- 
Dimashq! (d.665/1268) 284 said that it is better to avoid the destructive effects and 
the logical complexities of kalam, which drive people away from virtues. 285 

In his Naslhat al-Muslim al-Mushfiq liman Ubtuliya bi Hubb ‘Ilm al- 
Mantiq Siraj al-Dln al-QazwInl (d. 750/1349) had warned people not to be 
fascinated by logic. 286 Al-SuyutI also reports that al-QazwInl in his book al-Hatt 
' ala ’ 1 -Mantiq described an event where the leading scholars, jurists, lecturers and 
literary men gathered in a circle in the presence of the Sultan and were occupied 
with something which harmed them much. Furthermore, one who claimed 
himself to be closest to the Sultan and the most knowledgeable maintained that 
one of the conditions to be mujtahid was the knowledge of logic. He then said 
that this view belonged to al-Gazall. The people were silent and no one had the 
audacity to refute him. Finally, one of them awoke and voiced his idea in 
reference to a view which he claimed to belong to Imam al-Gazall, who rejected 
logic. Censuring logic, in the last passage of his report, al-QazwInl concluded that 
one had ascribed to al-Gazall a view which the latter did not hold. 287 



283 Muhtasar al-Mu’ammal fl al-Radd ila ’ 1 -Amr al-Awwal ed. S.M. Ahmad (Kuwait, 1983). 
This work has been dealt with by Konrad Hirschler, “Pre-eighteenth-Century traditions of 
revivalism: Damascus in the thirteenth Century,” in Bulletin of SOAS, 68, 2 (2005) 195- 
214. 

284 The Mujtahid Shihab al-Dln Abu ’ 1 -Qasim ‘Abd al-Rahman b. Ismahl al-Makdisi was 
born in Damascus on 23 Rabl‘ II 599/10 January 1203 and died on 19 Ramadan 665/13 
June 1268. See Von Grunebaum, G.E., “Abu Shama,” El 2 , I, 150; a/-SuyutI, al -Tahadduth, 
op. cit., p. 65. 

2 5 “wa qad nabaga aharun yarawna anna ’ 1 -awla al-iqtisar ‘ala nukath hilafiyya wada‘uha 
wa ashkal mantiqiyya allafuha a‘radu ‘an al-mahasin wa sammu fuqaha’a ’ 1 -madhhab 
kawadin wa dhalika min ‘alamati ’ 1 -hudhlan na ‘udhu bi ’llah min tadyi‘ al-zaman fi 7 - 
jidal wa ‘ 1 -mara’ wa nas’aluhu al-thabat ‘ala ’ 1 -tamassuk bi ’l-athar.”Q}A, p. 3, 1 . 24-6. 

286 This is taken from what the title of his work suggests: “ naslhat al-muslim al-mushfiq 
liman ubtuliya bi hubb ‘ilm al-mantiq.”QM . , p. 1, 1. 23. 

287 “ hadhih sutur jamafuha fi hadhihi ’ 1 -awraq li-ma hadatha mina ‘ 1 -kalam fi majlisin 
ijtama‘a fihi ‘ 1 -aimma wa ‘l-‘ulama wa ‘ 1 -mudarrisun wa ‘ 1 -fuqaha’ wa ’ 1 -udaba’ fi hadrat 
sultanihim wa jam‘ sha’nihim fahadu fima yadurruhum kathiran wa-in za‘amu annahu 
yanfa ‘ uhum qalilan, hatta ‘dda ‘a man za ‘ama annahu aqrabahum ila ‘ 1 -sultan wa 
afamuhum fi hadha al-zaman anna min shart al-mujtahid fi ‘l-‘ulum al-shar‘iyya an 
ya‘rifa ‘ 1 -mantiq wa ‘aza dhalika ila ‘ 1 -imam al-Gazali wa sakata ‘ 1 -jama‘a ‘an al-radd 
‘ alayhi ilia man waffaqahu ‘llah ta‘ala ... hum lihawfihim minhu wa tam‘ihim fihi 
haythu kana mutawalli umuri awqafihim... hadrat sultanihim fa ankara dhalika ‘alayh 
min... wa min nisbatihi ila ‘ 1 -imam al-Gazali uhra wa mina ‘ 1 -ma‘lum ‘ind ahl... wa arbab 
al-naql bi ‘ 1 -istiqra’ mina ‘ 1 -salaf al-salih wa ‘ 1 -a’imma al-madin inkaruhum al-ishtigal bi 
‘ilm al-kalam faharramuh marratan wa-karrahuh uhra... al-nahy ‘anhu ... bi ‘ 1 -mantiq 
alladhi yahtawi ‘ala masa’il... ijma‘an mimman taba min ‘ulama’... hatta anna ba‘da 
salatina misr habba min ... bi fatwa sulaha’ ‘ulama’ baladihi fakataba ba‘duhum baytayn 
wa alsaqahuma ‘ala sadrihi: natiqa ‘ 1 -fata al-bagy awjaba hatfahu klamma tagala fi ‘ulum 
al-mantiq. sanat maqalatan min garamatin... tala # inna ‘ 1 -bala’ muwakkalun bi ‘ 1 -mantiq. 
Wa min a‘jabi ‘l-‘ajab annahu ja‘ala ‘ 1 -mantiq min shuruti ‘ 1 -ijtihad wa-dayya‘a ‘umrahu 
fihi wa taraka gayrahu mina ‘ 1 -shurut al-mujma ‘ ‘alayha min ma ‘rifat al-kitab wa ‘ 1 -sunna 
wa ‘ 1 -sirat ... thumma inna fi ‘ 1 -ihya’ mawadi‘ la tuhsa tadullu ‘ala ‘ 1 -hatt ‘alayhi fanaqaltu 
dhalika ... ‘ anhu al-thana’ ‘alayhi ... liyakuna hujjatan ‘alayhi fima naqalahu ‘anhu wa 
annahu taqawwala ‘alayhi bima lam yaqul aw qalahu wa raja‘a ‘anhu li’alla yugtarra bihi 
wa la yashtagila bihadha ‘ 1 -fann wa yatruka ‘ilm al-tafsir wa ‘ 1 -hadlth wa ‘ 1 -fiqh ilia man 
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Then follows al-Silafl (d.576/1180) 288 who said that: (1) logic is a 
reprehensible art 289 and (2) the transmission [of religious knowledge] by one who 
is occupied with logic cannot be accepted. 290 These two statements are quoted by 
al-Suyutl from Mu jam al-Safar . 291 

When Ibn Rashid (d. 721/1322) 292 travelled to Egypt, according to al- 
Suyuti, he found that the scholars of Tradition avoided Sayf al-Dln ‘Isa b. ‘All al- 
Hawarizm! al-Bagdadl (d. 705/1306), 293 because the latter was engaged in the 
sciences of the ancients and distinguished in Logic, which was considered by the 
people as a disgusting and abominable art. 294 

Then follows Abu Hayyan al-Garnat! (d. 745/1344), 295 whose al-Nudar was 
referred to by al-Suyut! as a work which was composed to report his early 
beginnings, his activities, his teachers and his flight from Granada. 296 The most 
notable reason why Abu Hayyan fled from Granada, as recorded in al-Nudar, was 
that the scholar Muhammad b. ‘Is am al-Asadi who was well-versed in logic, 
aritmethic and geometry had said to the Sultan: “I have become an old man. I am 
worried about my death. Thus, I should like to teach these sciences to some 
disciples [of mine] to follow [my footsteps] so that the Sultan might [also] benefit 
from them after my death.” 297 



hadhalahu ‘llah ta‘ala fi dunyahu wa ahiratihi wa in lam yaqul bi hadhihi ‘ 1 -maqala 
ahadun mina ‘ 1 -salaf wa ‘I-halafbal balagu fi ‘l-inkar.”QM. , p. 3 (1. 27) — 4 (1. - 14). 

288 One of the most outstanding pupils of Imam al-Haramayn, Abu Tahir al-Silafl was 
born in Isfahan in 472/1078-9 and died in Alexandria on 5 Rajab II 576/28 August 1180. 
See Gilliot, “al-Silafl, El 2 , IX, p. 607-9. ;cf, Al-Safadl, WW, VII, 351-6; al-Silafi, Abu Tahir, 
Mu jam al-Safar, ed. Dr.S.M. Zaman (Islamabad: Islamic Research Institute, 1988), p. 32. 

28911 al-mantiq fannun madhmumun wa qalla man yashra ‘ flhi wa yaslam min alsinati ‘ 1 -nas 
wa man yuridi ‘llah bihi hayran awqafahu li ‘l-‘ulum al-mardiyya al-diniyya.” QM, p. 4, 1 . 
16. 

29 °“... la tuqbalu riwayatuhu.d’ QM, p. 17, 1 . 18. 

2?1 This work was published in Islamabad in 1988 and edited by S.M. Zaman. 

292 A very distinguished figure in the science of Tradition, Muhammad b. ‘Umar b. 
Muhammad b. ‘Umar b. Muhammad b. Idris b. Sa'ld b. Mas'ud b. Hasan b. Muhammad 
b. ‘Umar b. Rashid al-Fahrl al-Sibtl Abu ‘Abd Allah Muhib al-Dln, known as Ibn Rashid, 
was born in Sibtata in 657/1260 and died in Fez in Muharram 721/1322. Al-Suyutl, BW, 
85; Al-Suyutl, TH, 524-5. 

293 Sayf al-Dln ‘Isa b. ‘All al-Hawarizml al-Bagdadl was born ca. 630/1231. He was the 
teacher of al-Subkl and Ibn al-Akfanl, when he was appointed a professor at al-Madrasa al- 
Zahiriyya. He was well-versed in logic. He died in 705/1306. Ibn Hajar, DK, III, 281-2. 

29411 . . . dahaltu ila misr, fawajadtu biha sayf al-dln ‘isa b. ‘all al-hawarizml al-bagdadi 
shayh... fa-lam... shay’an... li anna ahl al-hadith ashabuhu kana lahum nufur ‘anhu 
lfukufihi ‘ala ’I-‘ulum al-qadima wa tamayyuzih bisina at al-mantiq allati jama'at ‘ind al- 
‘ amma bisha‘at ‘ 1 -ism wa shana‘at i-wahm.” QM, p. 4, 1 . 18-21. 

295 The most distinguished Arab grammarian of the first half of the 14 th century the 
Malikite Abu Hayyan was born in Granada, Shawwal 654/ November 1256, and died in 
Cairo, in Safar 745/July 1344. See Glazer, S., “Abu Hayyan al-Gharnatl,” El 2 , I, 126; al- 
Safadl, WW, V, 267; Al-Suyutl, BW, 121-3. 

296 “wa ra’aytu fi kitabihl al-nudar alladhl allafahu fi dhikr mabda’ihi wa ‘shtigalihi wa 
shuyuhihi wa rihlatihi anna mimma qawa ‘azmuhu ‘ala 1 -rihla ‘an garnata...” Al-Suyutl, 
BW, op. cit., p. 121. 

29711 taqaddama fi ‘ulumi ‘ 1 -awa’il mina ‘ 1 -mantiq wa ‘ 1 -hisab wa ‘ 1 -handasa fa qala li ‘ 1 - 
sultan inni shayhun kabirun wa qasdi an yashtagila ‘alayya talabatun bi ‘l-‘ulum li 



45 





According to al-Suyutl, the Shayh Abu Hayyan in his al-Nu dar also stated 
about Ibn Rushd (d. 592/1198), the philosopher, that he was avoided by the people 
and that no one wanted to transmit on his authority. This was because of the fact 
that he was occupied by the sciences of the ancients, either philosophical or 
logical. 298 He had been attacked by Abu ‘Amir b. Rabf and other scholars who 
had induced al-Mansur (d. 595/1199) 2 " to be against those who were occupied with 
these sciences, among whom were Ibn Rushd and Abu Ja'far al-Dhahabl al- 
Balansl. The anger of al-Mansur, according al-Suyutl, was reflected by the fact that 
the former incinerated the books of logic and philosophy. 300 

Based on the story found in al-Nudar by Abu Hayyan, al-Suyutl remarked 
that one of those who had induced al-Mansur to commit such an act and had 
sided with the latter against Ibn Rushd (d. 592/1198) et. al. was Abu ’l-Hasan 
Muhammad b. Jubayr al-Kinan! (d. 614/1217), 301 whose verses against the sciences 
of the ancients were recorded by al-Suyutl in his QM as follows: 

Our Caliph - may God reward you for your reconciliation [to the Will of 
God] and your noble action 

With regard to a fight which you undertook against them, finally you 
achieved great victory 

You distinguish mankind with the excellence of... and by following the 

straight way 

He fought against the people who have gone astray from the way of the 
SharTa due to the ‘old science’ 

And incinerate their books in the East and the West because in those 
books there existed the most evil of the sciences 
Which creeps into the believes ... if... the poison ... the believes were like 

swords 

People like them, unless The sword is the antidote 302 



‘ilmihim yahdumuna ‘ 1 -sultan biha idha mittu fa ajabahu ila dhalika wa ashara ila ... 
ahad tilka ’ 1 -talaba wa an yakuna ll ratib jayyid wa kusa wa ihsan wa in ‘am fatamanna ‘tu 
min dhalika wa karihtu ‘ 1 -ishtigal bi-tilka ‘l-‘ulum athartu 1 -safar mahafatan an ukriha 
‘ala ‘ 1 -ishtigal biha.” QM., p. 5, 1 . 25-8. 

29811 ishtagala bi ‘ulum al-awa’il al-falsafiyya wa ‘ 1 -mantiqiyya fa afada ‘ 1 -nas ‘anhu wa 
takallamu flhi wa taraku ‘ 1 -riwayata ‘anhui’QM, p. 4, 1 . 25-6. 

299 Abu Yusuf Ya'qub b. Yusuf b. ‘Abd al-Mu’min al-Mansur was the third ruler of the 
Mu’minid Almohad dynasty. He reigned from 580/1184 till 595/1199. See Miranda, A. H., 
“Abu Yusuf Ya'qub,” in El 2 , I, 165-66. 

3 °°“... wa agru’ bihi ’ 1 -mansur fahariqa kutuba ‘ 1 -mantiq wa ‘ 1 -falsafa. . .”QM, p. 4, 1 . 26. 

301 Abu ‘l-Hasan Muhammad b. Jubayr al-Kinanl, an Andalusian traveler and writer who 
was born in Valencia in 540/1145, hailed from a family which had settled in Spain in 
123/740. He was the author of Rihla which is, according to Pellat, the first and one of the 
best of the works of this kind which served as a model to the later authors, one of whom 
was Ibn Battuta. He died in Alexandria on 27 Sha'ban 614/29 November 1217. Pellat, Ch., 
“Ibn Djubayr,” El 2 , III, 755. Ibn Jubayr’s harsh judgment on logic, according to Goldziher, 
was closely connected to his contact with orthodox circles in the East. Reffering to 
Futuhat al-Makkiyya by Ibn al-'Arabl, Goldziher also suggests the presence of Ibn Jubayr, 
who behaved in a very dignified way at the funeral of Ibn Rushd. Goldziher, op. cit., p. 
201, 214. 

30211 halifatuna jazaka ‘llah hayran ‘an al-islam wa ‘ 1 -sa ‘yi ‘ 1 -karim; nahwa jihadihi jahadta 
fihimm ila an fuzta bi ‘ 1 -fath al-‘azlm; wa mayyazta 1 -anam bihusn hadhihi... wa nahj al- 
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According to al-Suyuti, Ibn Jubayr then said: 

Caliph of God you are right, withdraw from happiness with the best of 

your encouragement 

You protected religion against one who abandoned it and against every one who 

wishes a rupture in it 

God informed you about the secret of the people who were unhappy due to their 
being heavily covered with hypocricy 

They pretended to be philosophers and claimed [to master] sciences whose master 
himself is miserable in the Hereafter 
They disdained the SharTa and scorned it shamelessly and stupidly 
You heap curse and shame on them; and you say: away with them and to hell with 

them! 

So stay for the religion of God ... because as long as you stay, it will remain as 

well 



In another passage, he also said: 

Pass judgment by executing those who philosophized their [religious] tenets 

heretically 

With logic they were occupied. So it can be said in a true manner that the trial 

was represented by logic 

A sect has come forth in our age, a bane to it, [saying] 

In religion follow only the creed of Ibn Slna or Abu Nasr 3 ° 3 
Danger to Islam from a sect which busies minds with folly; 

It has cast the true religion behind its back and claims to possess wisdom 
and philosophy . 304 

sirat al-mustaqlm ; fajahada fi unas qad adallu tariqa ‘l-shar‘ bi ‘l-‘ilm al-qadlm; wa harraqa 
kutubahum sharqan wa garban fa-fiha ka’inan sharra ‘l-‘ulumm yadibbu ila ‘l-‘aqa’id 
idha... al-sumumm wa ‘l-‘aqa’id ka ‘ 1 -husumm wa fi amthalihim idh la ... yakun al-sayf 
tiryaq al-sumumm.” QM, p. 4 ( 1 . 30) - 5 ( 1 . 1-6). 

303 Abu Nasr Muhammad b. Muhammad b. Tarhan b. Awzalagh al-Farabl was referred to 
by Walzer as “one of the most outstanding and renowned Muslim philosophers,” “the 
second teacher,” the first being Aristotle. He died in 339/950. Walzer, R., “al-Farabl,” El 2 , 
II, 778-81. 

w “[halifata ‘llah\ anta haqqan fariq min al-sa ‘ad hayra maraqqa; hamaytum al-dln min 
[ ‘iddihl\ wa kulli man rama \fihi fatqa\; atla‘aka ‘llah sirra [ qawmin \ shaqaw li‘isabi 1 - 
nifaq shaqqa; tafalsafu wa ‘dda‘u ‘uluman sahibuha fi ‘ 1 -ma‘ad yashqa; wa ‘htaqaru ‘l-shar‘ 
wa ‘zdaruh safahatan minhum wa hamqan; awsa'tahum la'natan wa hizyan wa qulta 
bu'dan lahum wa suhqan; [fa ‘bqa\ li dlni ‘llah kahfan fa ‘innahu ma baqayta yabqa; 
naffidh al-qada’ bi ahdh kulli man huwa mutafalsif fi dinihi mutazandiq; bi ‘ 1 -mantiq 
ishtagalu faqila haqlqatan inna ‘ 1 -bala’ muwakkalun bi ‘ 1 -mantiq; qad zaharat fi ‘asrina 
firqatun zuhuruha shu’m ‘ala ‘l-‘asr; la taqtadi ft ‘ 1 -dln ilia bima sanna ibn slna aw abu 
nasr; ya wahshata ‘ 1 -islam min firqa shagila anfusaha bi ‘ 1 -safah; qad nabadhat dlna l-huda 
halfaha wa ‘dda ‘ati ‘ 1 -hikma wa ‘l-falsafa.”QM., p. 5, 1. 8-23; I have taken the words in the 
square bracket from al-Mawsu‘a al-Shi‘riyya, Majrna' al-Thaqafi version 3.0. The verses are 
probably quoted by al-Suyuti from Nazm al-Jumman fi al-Tashaklci min Ihwan al-Zaman 
by Ibn Jubayr. The translation of the last four verses are quoted from A.S. Tritton, 
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In another passage, al-Suyut! reports that Abu Hayyan, when talking 
about the biography of Muhammad b. ‘Isam al-Asadl in his al-Nudar. ; said that 
al-Asadl was occupied with teaching his students the sciences [of the ancients] 
through which they could serve the Sultan. 305 But with the passage of time, he felt 
disgusted to have been occupied with those sciences. 306 

Al-SuyutI refers to Sharaf al-Dln al-Dimyatl (d.705/1306) 307 who had said 
that if kalam (lit: “speaking” or “disputing”) and logic necessitate evil, being silent 
is a virtue, 3 ° s and to al-Asnaw! (d. 772/1371) 309 who remarked in his al-Muhimmat 
that books of logic and philosophy can be used during the istinja’. According to 
al-Asnawi, books of logic and philosophy had no sacred value. 310 Al-Asnawl’s 
attitude towards logic, al-Suyuti argues, was affirmed by al-AdhraT (d. 603/1205) 311 
and the Shayh Wall al-Din Abu Zur'a Ahmad b. ‘Abd al-Rahim al-WazIr al-‘Iraqi 
(d. 826/1423), 312 as can be read in Muhtasar al-Muhimmat wa Nukatih , P3 and by 
Chief Judge Sharaf al-Dln al-Baydaw! (d. 716/1316) in Hashiyat Sharh al-Bahja . 3H 

The poem of Zayn al-Din al-Subkl (d. 735/1335) 315 against logic is also 
referred to by al-Suyutl in his QM: 



Materials on Muslim Education in the Middle Ages (London: Luzac & C.O. Ltd, 1957), p. 
1 7 2 - 

305 According to Watt, the reason why the Caliphs exhort scholars to master Greek sciences, 
especially medicine and astrology, has to do with practical reasons, i.e. to serve the 
medical and astrological interests of the Caliphs. See Watt, W.M., Islamic Philosophy and 
Theology (Edinburgh: Edinburgh University Press, 1962), p. 44. 

3o 6 QM, p. 5, 1 . 25-8. 

307 During the last third of the 7* / 13 rd century, al-Dimyatl was one of the most important 
figures in the field of the handing down of traditions. He was born on the island of Tuna, 
between Tinnls and Damietta in 613/1217 and died in 705/1306. See Vajda, G., “Sharaf al- 
Dln al-Dimyatl ,”EI 2 , II, 29250/ al-Suyutl, TH, p. 512. 

}o8 “wa ma ‘ 1 -hayr ilia ft sukut yafqahu wa ma ‘ 1 -sharr ilia ft kalam wa mantiq.” QM, p. 5, 1 . 
30. 

3 ° 9< Abd al-Rahim b. al-Hasan b. ‘All b. ‘Umar b. ‘All b. Ibrahim al-UmawI al-Shayh Jamal 
al-Din Abu Muhammad al-Asnawi was born in 704/1303 and died on Monday Jumada II 
28, 772/1371 in Egypt. See al-Suyutl, BW, 305. 

v °“yajuz al-istinja’ bikutub al-mantiq wa’l-falsafa li annahu la hurmata laha.” QM, p. 6, 1 . 

1-2. 

311 Probably this name refers to the Shaffite Yusuf b. Ibrahim b. ‘Abd Allah al-Jamal al- 
Adhra‘1 al-Dimashql and al-JJalabl. He was appointed a qadl in Tlzln where he died in 
702/1303. Al-Sahawl, DL, X, 2. 

312 The Shaffite Wall al-Dln Abu Zur'a Ahmad b. al-fjafiz Abu ’ 1 -Fadl al-‘i'raql, who was 
born in 762/ 1362, was referred to by al-Suyutl as al-Imam al- ‘Allama al-Haftz al-Faqih al- 
Usull, the author of Sharh al-Bahja , Muhtasar al-Muhimmat, Sharh Jam 1 al-Jawami‘ fi 1 - 
Aslayn, etc. He was also a qadl in Egyptian provinces, who died in 826/1423. Al-Suyutl, 
HM, 1,363. 

313 As the title suggests, this work is an extract of al-Asnawl’s al-Muhimmat. 

314 Al-Bahja was composed by Ibn al-Wardl. This work, according to Sartain, was a 
versification of al-QazwInl’s al-Hawi al-Saglr. Its commentary, Sharh al-Bahja was written 
by Abu Zur'a Ahmad b. ‘Abd al-Rahim al-WazIr al-Traql. See Sartain, op. cit., p. 28. 

V3 Aqda i-Qudat (the most qualified among the jurists) Zayn al-Dln Abu Muhammad 
‘Abd al-Kafl b. ‘All b. Tammam al-Sublu was born in Egypt in 659/1262 and died on 
Tuesday, 9 Sha'ban 735/1335. See al-Subkl, TS, X, 89. 
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“We cut our friendship # with those stricken by the malady of Kitab 

al-Shifa’. 

They died as the adherents of the religion of Aristotle, # while we die in 
the religion of the Chosen.” 316 

Al-SuyutI then records the verses in the meter rajaz against logic, 
composed by Abu Habib Jabir b. Muhammad b. Yahya al-Malaqi 317 (d. 640/1243): 

Listen to the advice of a counselor who is concerned with you 

If you used to heed to the advice of one who is concerned 

with utterance derived from logic 

As a matter of fact, trial is represented by logic. 318 

When dealing with the biography of al-Shayh al-Imam Abu Ishaq Ibrahim 
al-Ja'farl in Tabaqat al-Sha' rani, Tzz al-Dln b. Jama'a (d. 767/1366) 319 related what 
he was told by al-Qadl Diya’ al-Dln al-MunawI, who said: “I went to a book 
bazaar. I bought a book on logic. Then I put it in my sleeve. I had an idea to 
attend a religious lecture of al-Shayh Burhan al-Dln al-Hanafl, whom I had never 
met before. I came to see him after having bought the book — which is in my 
sleeve... Then the Syayh, as usual, walked through the audience advising them. He 
then approached and grasped my head saying: ‘We are not in need of books on 
logic. We are occupied with a thing other than that.’ ” 32 ° 

Furthermore according to al-Suyutl, Ibn Jama'a (d. 767/1366) stated in his 
Daw’ al-Shams fl Usui al-NafT 21 \ “Know my brother - may God guide me and you 
- I am one of those who render a service to the sciences and practice them and 
who know those who love and hate them. So I advise you not to be occupied with 



3 l6 “ qata‘na ‘ 1 -uhuwwa min ma'sharin bihim maradun min kitab al-shifa’. Famatu’ ‘ala din 
sirtalis wa mutna ‘ala millat al-mustafa."Q}A, p. 6, 1 . 5-6; This poem can also be found in 
SM, op. cit., p.37; TS, X, 94. According to Ibn Taymiyya, this poem was actually composed 
by Ibn al-Qushayr! (d. 469/1077). See JQ/Hallaq), op. cit, p. 173. 

317 Probably he was al-Qadl Abu Habib Jabir b. Muhammad b. Yahya al-AndalusI al-Malaqi 
al-NahwI al-Adlb who was born in 548/1154 and died in Ghazza in 640/1243. Al-Suyutl, 
BW, p. 413. 

ilS “isma‘ wasiyyata nasih laka mushiiq#in kunta tasma‘ min wasiyyati mushfiq ... bi 
lafzat min mantiq # inna 1 -bala’ muwakkalun bi i-mantiq.”QM, p. 6, 1 . 8-12. 

319 ‘Izz al-Dln ‘Abd al-‘AzIz hailed from a distinguished Shaffite family of the Mamluk 
Period, in Syria and Egypt. Al-Suyutl regarded him as ustadh al-zaman (the ‘teacher of the 
age’) and fahr al-awan al-jami‘ li-ashtat al-‘ulum (the ‘glory of the time, expert in all 
sciences’). Salibi, K.S., “Ibn Djama‘a,”EI 2 , III, 748-9; Al-Suyutl, BW, 25-7; TH, 531-2. 

32 °“wa haka qadl al-qudat ‘izz al-din ‘abd al-‘azlz ibn jama‘a ft tabaqat al-sha‘ranl fl 
tarjama al-shayh al-imam abl ishaq ibrahlm al-ja ‘fart fidhikr karamatih qala ahbarant al- 
qadl diya’ al-din al-munawl al-muttafaq ‘ala sidqih wa jalalatih qala ijtaztu bisuq al-kutub 
fa ‘shtaraytu kitaban ft ‘ 1 -mantiq wa wada‘tuh ft kumml wa hatira ll sima‘ lcalam al-shayh 
burhan al-din al-hanafl wa hud ura majlis wa‘zih wa lam akun ra’aytuh qabla dhalika fa- 
dhahabtu ilayh ‘aqaba shira al-kitab wa huwa fl kumml ....qala famasha al-shayh bayn al- 
nas ya'izuhum ‘ala ‘adatih wa-ja’a fa-waqafa ‘ala ra’sl wa-qala ma lana hajat bikitab al- 
mantiq nashtagil bigayr dhalika." QM, p. 6, 1 . 13-18. 

321 According to al-Suyutl, this is Ibn Jama'a’s autobiographical work. See al-Suyutl, BW, 
25-7; Al-Suyuti, TH, 531-2. 
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rational sciences other than usul al-fiqh , grammar and al-ma c ani J 22 For 
philosophers, logic is the science pleasing them most. If you do not receive my 
request willingly, you do not turn your back, you do not occupy yourself with 
[any] other thing than Exegesis, Tradition and Jurisprudence. However, the fate 
(. al-maqdui j cannot be avoided and the destiny ( al-mastur ) cannot be resisted.” 323 

Logic, according to al-Suyutl, was also subjected to Ibn Taymiyya’s (d. 
729/1329) 324 criticism. Though indirect, his criticism of logic was represented by 
his statement, which reads: “I do not think that God will forgive al-Ma’mun for 
what he has committed against his community by his introduction of the 
philosophical sciences among its people.” 325 By referring to Sharh Lamiyat al- 
‘Ajam’ 2b of al-Salah al-Safadl (d. 746/1345) 327 al-Suyutl gives a reason why Ibn 
Taymiyya had such an attitude toward al-Ma’mun. “It is told that al-Ma’mun, 
when he had concluded a truce with a king of the island of Cyprus, wrote a letter 
asking from him the library of the Greeks. They were collected there in a house to 
which no one could enter. The king gathered his advisors and consulted them 
about it. All of them advised him not to supply the books to him, except for one 
patriarch. He said: ‘Supply the books to them, these sciences have not entered any 
religious state without destroying it and ensnaring its scholars.’” 328 The books 
meant here, according to al-Suyutl, were those of logic, natural sciences, 
metaphysics, etc. 329 

According to al-Suyutl, when Ibn al-Muqr! (d. 837/1434) was asked a 
question posed in a verse which reads: 

“What is the opposite of the negative [proposition], o ye my dear fellow [!]; or the 
particular [section] of them in verse ( al-nizam ) [?]” 

He replied: 



322 A part of rhetoric dealing with verbal expression of concepts and content. See Ruhl al- 
Ba'albald, al-Mawrid, Arabic English Dictionary (Beirut: Dar al-'llm li ‘ 1 -Malayini, 1988). 
m “i‘lam ya ahi - arshadani ‘11 ah wa iyyaka - innani mimman hadama al-‘ulum wa 
marasaha, wa ‘alima dawahlha wa‘awabisaha wa ansihuka bianla tashtagila min al-‘aqliyya 
bigayr usul al-fiqh wa ’ 1 -nahw wa’l-ma‘ani, fa-inna ‘ 1 -mantiq li ’ 1 -falsafa hayru ma kanat 
tartadu bihi i-falasifa, walaw ‘staqbaltu min amrl ma ‘stadbartu, ma ‘shtagaltu bigayr al- 
tafsir wa ‘ 1 -hadlth wa ‘ 1 -fiqh, walakinna al-maqdur la yudfa ‘u wa ‘ 1 -mastur la yumna ii.” 
QM, p. 6, 1 . 19-23. 

324 Al-Suyutl, TH, 516. 

325 “ma azunnu ‘llah yagfiru li ‘ 1 -ma’mun ma fa'alahu ma c a hadhih ‘ 1 -umma min idhal al- 
‘ulum al-falsafiyya bayn ahliha.” QM, p. 6, 1 . 24-5; this story was also dealt with elaborately 
by al-Suyuti in his SM, op. cit., p. 41-2. 

326 The complete title of his book is al-Gayth al-Musajjam ft Sharh Lamiyat al-‘Ajam. The 
book is a commentary on Lamiyat al-‘Ajam of Mu'ayyid al-Dln Isma'll b. al-Husayn b. 
‘All Fahr al-Kitan, al-‘Amid al-Tugra’l who died in 513/1120. See the introduction of al- 
Gayth (Cairo: al-Matba‘a al-Azhariyya al-Misriyya, 1305/1888). 

327 Al-Salah al-Safadl, Salah al-Dln Abu al-Safa Halil b. Aybak al-Safadl the Shaffite died in 
746/1345. He was the author of the celebrated al-Wafl bi ’ 1 -Wafayat. 

328 QM, p. 6, 1 . 25-7; This has been discussed elaborately by Van Koningsveld, in “Greek 
Manuscripts,” op. cit., p. 345-70; This story can also be found in SM, op. cit., p. 41. 

329 “wa hadhihi ‘ 1 -kutub hiya ‘ 1 -mantiq wa ‘ 1 -tabi‘iyy wa l-ilahiyy wa gayra dhalik.” Q}A, p. 
6, 1. 28. 
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“The opposite of the negative [proposition] which you asked me is [an entrance to] the 

prohibited knowledge. 330 

Al-SuyutI then refers to Badr al-Dln al-Zarkasht (d. 794/1392), 331 who stated 
in his work, Sharh al-Minhap 2 in the chapter of al-ijara (leasing): “One is not 
allowed to get paid for teaching logic,” 333 and to Wall al-Dln al-Malaw! (d. 
841/1438), 334 who reported that the Shayh al-‘Allama Shams al-Dln al-Isbahant 
(d.678/1279) 335 ran courses on Islamic sciences in Damascus. When he wanted to 
travel, the Shayh al-‘Allama al-Salih Zayn al-Dln b. al-Murahhil (d. 738/1338) 336 
deputized for him. When the latter gave the course, he found that among the 
people there was someone who studied logic. One of the audience said to him 
that Ibn al-Salah condemned logic. Ibn al-Murahhil said: “We should discuss this 
question and have a talk on it” So, one of them said: “We should discuss a thing 
on which no traditional account ( naql) is found? However, this question has 
already been stipulated.” Moreover: is it forbidden to quote the fatwas of Ibn al- 
Salah? Ibn al-Murahhil replied: “This man either knows logic or not. If he knows 
it, he must know as well that there is no need to prohibit it. If he does not know 
it, this is ignorance.” The audience dispersed. One of the habits of Ibn al- 
Murahhil was that when he took part in a funeral procession, he paid a visit to 
Ibn al-Salah’s grave and invoked God. When this event happened, he went out for 
a funeral procession. Then he tried to pay a visit again to Ibn al-Salah’s grave. But 
he did not know its location. [Something] happened... as a matter of a fact he was 
worthier of a mistake... the Shayh Ibn al-Salah. [Ibn al-Murahhil] has attempted to 
do something to that effect [to find out Ibn al-Salah’s grave,] [but he could not 
find it. He then asked God’s forgiveness and [tried again] to seek Ibn al-Salah’s 
grave. Finally, he knew it and paid a visit to it as he used to. 337 



3, °“wa ma ‘aks al-sawalibi ya murajja ay [al-juz’i\ minha fi [ j-nizam\” “wa ‘aks al-sawalibi 
tas’alunl [fadhaka muqaddam\ al-‘ilm al-haram.” QM, p. 7, 1 . 1-5. The words in the square 
brackets is taken from al-Suyutl’s discussion of this verses in his al-Hawi li ’1-Fatawa 
(Beirut: Dar al-Kutub al-Tlmiyya, 1993), vol. I, p. 273; In QM, the verses read as follows: 
3, °“wa ma ‘aks al-sawalibi ya murajja ay al-janubl minha fi ' ‘ntizam “wa ‘aks al-sawalibi 
tas’alunl fa-tilka... al-‘ilm al-haram.” 

33 ‘Badr al-Dln Muhammad b. ‘Abd Allah b. Bahadir al-Zarkasht was born in 745/1345. Al- 
SuyutI, HM, I, 437. 

332 Sharh al-Minhaj here is a work of Badr al-Dln al-Zarkashl who gave a commentary of 
Minhaj al-Talibin by al-Nawawi. In his autobiographical work, al-Suyuti also mentions 
another Sharh al-Minhaj which is a work of al-Damlri, for which al-Suyuti wrote a 
supercommentary, entitled Hadl al-Muhtaj. See al-Suyuti, al-Tahadduth, op. cit., p. 136. 

333 “ la yajuz al-isti’jar li tadris al-mantiq.”QM, p. 7, 1. 6. 

334 Probably he was Abu Bakr b. ‘Abd Allah b. Ayyub b. Ahmad al-Malawi al-Shadhill who 
was born in 762/1361 and died in Egypt in 841/1438. Al-Suyuti, HM, I, 529. 

335 The Shafi'ite Muhammad b. Mahmud b. ‘Abd al-Kafi was born in Isfahan in 616/1220. 
He excelled in usul al-fiqh and was well-versed in grammar and belles-lettres, but had little 
knowledge of fiqh and Tradition. He was appointed as a judge of Manbaj and became a 
lecturer in Egypt. He was the author of Sharh al-Mahsul, al-Fawa’id fi ‘1-Aslayn al-Hilaf wa 
‘1-Mantiq, etc. He died in Cairo on 20 Rajab 678/1279. See al-Suyuti, BW, op. cit., p. 103. 
336 Zayn al-Dln b. al-Murahhil Muhammad b. ‘Abd Allah b. ‘Umar, according to al-Safadl, 
was specialized in fiqh and its usul. He became vice Chief Judge assisting ‘Alam al-Dln al- 
Ahna’l in Damascus. See al-Safadl, WW, VII, 374-5. 

337 “ haka ‘1-shayh al-‘allama al-salih waliy al-dln al-malawi anna al-shayh al-‘allama shams 
al-din al-isbahanl kanat lahu durus bi dimashq fasafara wa ‘stanaba al-shayh al-‘allama al- 
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Al-Suyuti found in a majmu‘ in the possession of TaqI al-Dln al-Shumunnl 
(d. 872/1468), 338 without knowing who had composed it, a chapter on the 
reprehension of those occupied with logic. According to al-Suyuti, it also stated 
that “what is prohibited to them is the study of ‘ilm al-fudul (“the science of 
superfluous matters”), their being occupied with reason, their being removed 
from Tradition and their adherence to Logic.” 339 

Al-Suyuti incorporated the celebrated debate between Abu Sa'id al-Slrafl who 
was born at Slraf ca. 289/902 and died in Bagdad on Rajab 2, 368/ Febr. 3, 979 340 
and Matta b. Yunus (d. 328/940). He abridged this debate from Mu‘jam al-Udaba’ 
by Yaqut al-Hamawi (d. 624/1229). 341 The abridgement occupies one fourth of 
QM. This debate is also incorporated by al-Suyuti in his SM. 342 

According to Mahdi, the Nestorian Christian Abu Bishr Matta, the defender 
of logic, was a famous translator and one of the acknowledged masters of the new 
philosophic school that centered on the study of, and commentary on, the 
Aristotelian corpus. Mahdi maintains that “the new tradition gave an important 
place to Aristotle’s Organon in the program of philosophic studies, translated 
those parts of it that had not already been translated and placed special emphasis 
on the importance of the scientific method.” This was caused by the significant 
role, Mahdi goes on asserting, which philosophical sciences, especially logic, came 
to play in the thinking and teaching of the members. 343 Abu SaTd al-Slrafl, on the 
other hand, was a much younger dialectical theologian, jurist and philologist who 



salih zayn al-dln ibn al-murahhil falamma hadara wa kana fi ‘ 1 -jama‘a man yaqra’ fi ‘ 1 - 
mantiq qala lahu ba‘d al-hadirin inna ‘bna ‘ 1 -salah yahittu ‘alayhi faqala ‘bnu ‘ 1 -murahhil 
nabhathu fi hadhihi ‘ 1 -mas’ala wa natakallamu fiha fa-qala al-qa’il inna nabhathu fima 
laysa fihi naqlun wa hadhihi ‘ 1 -mas’ala qad nussa ‘ alayha thumma ahzara ‘ 1 -naql min 
fatawa ‘bni ‘ 1 -salah fa-qala ibn al-murahhil: hadha la yahlu imma an yakuna ya ‘rifu ‘ 1 - 
mantiq la fa-in kana ya ‘rifuhu fa-laysa fihi ma yaqtadi al-hatt wa-in lam yakun ya ‘rifuhu 
fa-hadha wa-kana min ‘adat ibn al-murahhil idha shayya ‘a janaza zara qabr ibn al-salah 
wa-da‘a ‘indahu falamma ‘ttafaqat hadhihi ‘ 1 -waqi‘a haraja fi ba‘di ‘ 1 -jana’iz thumma... al- 
qabr falam ya ‘rif makanahu wa aqama ' ala dhalika waqtan wahuwa yatafakkaru ma ya ‘ rifu 
mawdi‘ahu wa waqa‘... fi... hadha ‘ 1 -qawl... wa annahu ahaqqu bi ‘ 1 -hata’... al-shayh ibn 
al-salah qad hawala fi dhalika ma‘na lam yattali ‘ ‘alayhi wa ‘stagfara ‘llah wa dhahaba ila 
‘ 1 -qabr fa ‘arafahu wa zarahu ka ‘ l-‘ada .” This story indicates how Ibn Murahhil then 
regretted to have had a favourable opinion on logic. His repentance was embodied by his 
visit to the grave of Ibn Salah, who condemned logic. QM, p. 7, 1 . 7-16. 

338 Ahmad b. Muhammad b. Muhammad b. Hasan b. ‘All b. Yahya b. Muhammad b. Halaf 
Allah b. Hallfa, the Imam TaqI al-Dln al-Shumunnl, who was born in Alexandria in 
Ramadan 801/1399 ant ^ 3n 872/1468, was one of al-Suyutl’s teachers. Al-Suyuti, BW, 
op. cit., p. 163. 

339 “w a ra’aytu fi majmu‘ ‘inda shayhina ‘ 1 -imam taqi al-dln al-shumunni a‘azzahu ‘llah 
ta‘ala ma nassahu wa lam a‘rif qa’ilahu faslun fi dhammi ‘ 1 -mushtagilln bi ‘ 1 -mantiq wa 
inna min al-amr al-munkar ‘alayhim wa ’ 1 -munkar al-ma’luf ladayhim tadarasuhum li ‘ilm 
al-fudul wa tashaguluhum bi ’ 1 -ma ‘qul ‘an al-manqul fi ikbabihim ‘ala ‘ilm al-mantiq...” 
QM, p. 7, 1 . 18-9. 

34 °Humbert, G., “al-Slrafl,” El 2 , IX, 668-9. 

341 The text of this debate can be read in SM, op. cit., p. 243-255; See QM, p. 8, 1 . 3 - 12, 1 . 6. 
342 SM, op. cit, 243-255. 

343 See Muhsin Mahdi, “Language and Logic in Classical Islam” in Logic in Classical 
Islamic Culture, ed. G.E. von Grunebaum, (Wiesbaden: Otto Harrassowitz, 1970), p. 51-83. 
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had studied in that city and gained high repute as an expert in philology and the 
religious sciences. 344 

According to Margoliouth, this debate is reported at length by Yaqut in his 
Mu‘jam al-Udaba\ on the authority of Abu Hayyan al-Tawhldl. This debate took 
place in the Salon of the Vizier Abu al-Fath in 320/932 in Baghdad. 345 Some of the 
audience were recorded to have attended that debate: Abu ’l-Fath b. al-Furat, al- 
Marzubani, Ibn al-Ihshld, al-Halidl, Abu ‘Amr Qudama b. Ja‘far, ‘All b. ‘Isa b. 
al-Jarrah, Ibn Ka c b al-Ansarl, al-Kindl (Abu ‘Umar Muhammad b. Yusuf), Ibn Abi 
Bishr, Ibn Rubah, al-Zuhrl, Abu Firas, Ibn Rashid, Ibn ‘Abd al-'AzIz al-Hashim! 
and Ibn Yahya al-‘Alawi. 346 

This debate was started by al-Slrafl’s question to Matta about the meaning of 
Logic. The latter answered that “Logic is an instrument whereby sound speech is 
known from unsound, and wrong sense from right: Like a balance, for thereby I 
know overweight from underweight, and what rises from what sinks”. 347 Rejecting 
the idea that logic can distinguish one sound thing from another, al-Sirafl stated 
“Say, you know the overweight from the underweight by the balance, whence are 
you to know whether what is weighed is iron, gold, copper, or lead? I find that 
you, after having learnt the weight, are still in need to know the substance of what 
is weighed, its value, and a number of other qualities which take too long to be 
enumerated here. This being so, the weight on which you insist, and which you 
are so anxious to know precisely, will benefit you only a little, and on one point 
only, whereas many other points remain. Moreover, a point here has escaped you. 
Not everything in the world admits of being weighed. For some things dry 
measure is employed, for others lineal measure, for others surface measure, for 
others rough estimate. And if this be so; with visible bodies, it is also the case with 
noumena that are the product of reasoning; for the senses are the shadow of 
intelligences, which they imitate, sometimes at a distance, sometimes nearer, 
retaining all the time their resemblance and similarity. But forget it! If Logic be 
the inventions of a Greek made in the Greek language and according to the 
descriptions and symbols which should attend to it, and make it umpire to decide 
for them or against them, and judge between them... so that they must accept 
what it attests and repudiate what it disapproves.” 348 



344 Ibidem. 

345 According to Mahdi, the text of the debate is preserved in Abu Hayyan al-Tawhldl’s al- 
Imta wa’I-Mu‘anasa, ed. Ahmad Amin and Ahmad al-Zayn (Cairo: Lajnat al-Ta’lif, 1953), p. 
107-128. Compare with D.S. Margoliouth, “The Discussion between Abu Bishr Matta and 
Abu Sa'ld al-Slrafi on the Merits of Logic and Grammar”, in JRAS (1905), p. 79-129. 

346 QM, p. 8, 1 . 5-6. Margoliouth only listed some of the persons who were listed by Abu 
Hayyan al-Tawhldl, who considered them to have attended that debate for sure. They are: 
al-Halidi (Ja'far b. Muhammad b. Nasir), Ibn al-Ihshld (Abu Bakr Ahmad), Ibn Ru'ba, 
Ibn Ka‘b al-Ansarl, Abu ‘Amr Musa, Qudama b. Ja'far, ‘All b. Isa b. Dawud, al-Jarrah and 
al-Marzubani. Margoliouth adds two persons considered by him as those who might have 
attended that debate: ‘All b. ‘Isa al-Rummanl, Abu Hayyan’s teacher and Abu ‘All al- 
Fasawi. According to him, slight historic doubts exist about to Ibn Tughj and Qudama b. 
Ja'far; while serious anachronism is to be found in the mentioning of the following 
persons: Al-Kindl, Ibn Abi Bishr, al-Zuhrl, Ibn Rashid, Ibn ‘Abd al-‘AzIz, al-Hashiml, Ibn 
Yahya al-‘AlawI, Abu Firas and Sahib b. Saman. See D.S. Margoliouth, ibidem. 

347 QM, p. 8, 1 . 12-13. 

34S QM, p. 8, 1 . 14-25. For this translation, I rely fully on Margoliouth’s translation, ibidem. 
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Al-Suyuti finally cites the (legal) opinions of his teachers Sharaf al-Dln al- 
Munawl (d. 757/1354) 349 who said that being occupied with logic is prohibited, 350 
and ‘Alam al-Din al-Bulqlnl (d. 868/1461), 351 whom al-Suyutl asked to write a work 
in which he prohibited logic. Then the people gathered around him and asked 
him not to write the work against it. Keeping his dignity (jah ), al-Bulqlnl did not 
write his prohibition of the study of logic. 352 Al-Suyutl’s narration of al-Bulqlni’s 
prohibition of the study of logic can also be found in Kitab Bahjat al-‘ Abidin bi 
Tarjamat Hafiz al-‘Asr Jalal al-Dln by al-Shadhill, who quoted al-Suyutl as having 
said: “...Generally speaking, I think little of logic. Then I came across the 
statements by leading scholars censuring it and a fatwa of Ibn al-Salah against it. 
In sum, I became averse to it completely. Therefore, I wrote a quire [of a work] 
which I entitled al-Gayth al-Mugnq fl Tahrlm al-Mantiq. One of our Shayh al- 
Bulqinl’s students wrote it out, and it went round the town. A clamour arose and 
much wrath was kindled. So I asked our Shayh al-Bulqlnl, ‘What is your opinion 
about logic?’ He said, ‘It is forbidden by God ( haram ),’ and he withdrew from 
what he had said.” 353 

The arguments against logic by two Shafi’ite scholars, ‘Ala’ al-Dln, son of 
al-Sayyid ‘Afif al-Dln al-Makkl (d. 855/1452) 354 and Kamal al-Dln b. Imam al- 
Kamill (d. 874/1470), 355 were also recorded in QM. Their censure can be seen, 
according to al-Suyutl, in the facts that ‘Ala’ al-Dln had composed verses in which 
the latter condemned the study of logic, 356 and that Kamal al-Dln always avoided 



349 His biography can be read in al-Suyuti’s BW, op. cit., 259; Ibn Hajar, DK, 1 , 17. 

35 °“... falladhl na'taqiduhu wa najzimu bihl anna ‘ 1 -ishtigal bihl haram.” QM, p. 12, 1 . 9-10. 
351 Sartain, op. cit., p. 28. 

352 wa sa’altu ‘anhu shayhana qadi ‘ 1 -qudat ‘alam al-dln al-bulqlnl fa-badara biqawlihi 
haramun wa sa’altuhu an yak tuba hattahu bidhalika fa ‘jtama‘a ‘alayhi ‘l-‘amma wa 
sa’aluhu an la yaktuba wa kana yura‘i ‘ 1 -jah falam yalctub mad baqa’ihl ‘ala ‘ 1 -qawl 
bitahrlmihi . . . ‘alayhim idh shara ‘ u fi ‘ 1 -hatt ‘allayya bisababi hattl ‘alayhi wa ja ‘ala 
yuthni ‘alayya gaybatan wa hudura. QM, p. 12, 1 . 13-5. 

m “...fa ‘zdaraytu al-mantiq jumlatan thumma waqaftu ‘ala kalam al-‘ulama’ fi dhammihl 
wa ma afta bihl ibn al-salah familtu ‘an al-mantiq kulla ‘ 1 -mayl fa allaftu kurrasatan al- 
gayth al-mugriq fi tahrlm al-mantiq... ”MS, Chester Beatty Library, Dublin, fol. 11b; cf, an 
appendix in al-Tahadduth, op. cit. 241 . 1 have also consulted the translation of the text by 
Sartain, op. cit., p. 32. 

354 I failed to find ‘Ala al-Dln’s biographical information. However, based on that of his 
father, his wife and his disciples, his biographical information can be described as follows: 
He was a son of al-Sayyid ‘Afif al-Dln al-Makki who was born in 790/1389 and died in 
855/1452 (Al-Suyutl, NU, 162-3). He married a daughter of his uncle, Hablbat Allah b. al- 
Safl ‘Abd al-Rahman b. Muhammad b. ‘Abd Allah Umm al-Fadl Ibnat al-Sayyid al- 
Husaynl al-Ijl who died in 895/1490 (al-Sahawi, DL, XII, 19). Among his disciples were 
Jibrll al-Kurdl, who died in 930/1524 (al-Gazzi, KWS, I, 172), Abu Bakr al-Hablshl, who 
died in 930/1524 (al-Gazzi, KWS, I, 113) and ‘All b. Muhammad al-Maqdisi (al-Gazzi, 
KWS, II, 191). 

355 Kamal al-Din, who was born in 808/1406, studied under a number of scholars, among 
whom were Waliy al-Din al-Traqi, al-Wasiti, Ibn al-Jazarl, Shams al-Din al-Barmawi, Sharaf 
al-Din al-Subki, etc. He was the author of a number of works, among which Muhtasar 
Tafsir al-Baydawi, Sharh Muhtasar Ibn al-Hajib, Sharh al-Waraqat. He died in Egypt in 
874/1470. Al-Suyuti, NU, 163; According to Sartain, Kamal al-Din was the one who gave al- 
Suyuti an ijaza to bestow the hirqa on whomever he wished. Sartain, op. cit., p. 34. 

356 “ nazamtu fi ‘ 1 -hatt ‘alayh abyatan la tahduruni ‘ 1 -an.” QM, p. 12, 1 . 16-7. 
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studying and teaching logic. When teaching the Muhtasar by Ibn al-Hajib 357 to his 
disciples, he avoided reading its introduction. 358 Al-Suyuti also reports the attitude 
toward logic of ‘Ala’ al-Din’s uncle, Safi al-Din b. ‘Abd al-Rahman al-Iji. 
According to al-Suyutl, al-Iji repeatedly condemned logic and withdrew himself 
from its study. 359 

When attending the lesson of al-Shumunni, al-Suyut! quoted the former 
as having said that Abu ’l-‘ Abbas Ahmad b. Yusuf al-Tuwayn! had told us... if 
your words are as follows: “Medicine is also a part of the sciences of the ancients, 
so what is your aim of saying that studying it is a social obligation?” I replied: 
“Medicine is not an invention of the ancients. It is rather a science which God has 
revealed to some prophets... Learning logic is superfluous. Learning medicine is, 
in contrast, exhortated, useful and a social obligation.” 360 

According to al-Suyuti, Taj al-Din al-Subki (d. 771/1370) 361 stated that the 
study of logic might be allowed on the condition that one first mastered the 
religious sciences and that one had reached a reputation as a faqlh or muftl ? k 2 
According to Goldziher, al-Subki, however, stated that for those who are less 
schooled in the religious sciences, the study of logic must be declared prohibited 
(. haram ). 363 This opinion was also held by Ibn al-Muqr! (d. 837/1434). 364 However, 
the prohibition of logic is declared, al-Suyut! says, not only to those who are 
immersed in it, but also to those who are occupied by a minute part of it. The 
rationale behind this argument, according to al-Suyuti, can be traced to common 



357 According to Vadet, Jamal al-Din Abu ‘Amr ‘Uthman b. ‘Umar b. Abl Baler b. ‘ 1 -Hajib 
was born in Asna, a village in Upper Egypt, after 570/1174-5. His reputation is founded on 
his being a Malikite jurist and a grammarian. His fame was contributed by his two works, 
al-Shafiya (for sarf, morphology) and al-Kafiya (for nahw, syntax). His Muhtasar al- 
Muntaha’ ft 1 -Usul was an extract from Muntaha al-Sua’l wa ‘ 1 -Amal fl ‘Ilmay al-Usul wa 
‘ 1 -Jadal, a treatise on the sources of law according to the Malikite school. See Vadet, J.C., 
“Ibn ‘l-Hadjib,”EI 2 , III, 781-2. 

358 “ ...yanfiru ‘anh, wa idha qara’a muhtasar ibn al-hajib yamtanfu min iqra’ 
muqaddimatihf See QM, p. 12, 1 . 19. 

359 “qala wa kana ‘amml al-sayyid al-salih al-‘arif bi 11 ah safl al-dln ibn ‘abd al-rahman al- 
Ijl yukthiru mina ‘ 1 -hatt ‘alayhl wa ‘l-tanflr ' anhu .” QM, p. 12, 1 . 17-8. 

,6 °“ fa-in qulta al-tibb aydan min ‘ulum al-awa’il fama balukum qultum annahu min fard 
kifaya...qultu al-tibb laysa min wad ‘ al-awa’il bal huwa ‘ilm awhahu ‘llah ta‘ala ila ba‘di 
l-anbiya’...wa aydan fa innahu nafu mahd la yajurru ila dararin bi hilaf al-mantiq.”QM, 
p. 13, 1. 14-17. 

36l The author of the celebrated Tabaqat al-Shalidyya, Abu Nasr ‘Abd al-Wahhab b. ‘Abd 
Allah b. ‘Abd al-Kafl Taj al-Din al-Subki was born in Damascus in 727/1327 and died on 7 
Dhu ‘ 1 -Hijja 771/ 3 July 1370. GAL, II, 108-110. 

362 QM, p. 13, 1 . 20-3; According to Goldziher, al-Subki had softened his prohibition against 
the study of logic in deference of authorities like al-Gazall, whom he defended against Ibn 
al-Salah. Goldziher, op. cit., p. 207. 

363 Goldziher, op. cit., p. 207. 

364 According to al-Suyuti, Isma'll b. Abl Baler b. ‘Abd Allah b. Muhammad al-Yamanl al- 
Husaynl al-Imam Sharaf al-Din b. al-Muqrl, born in 765/1364, was a savant of Yemenite 
countries ( ‘alim al-bilad al-yamaniyya ) and the author of ‘Unwan al-Sharaf, by which al- 
Suyuti was inspired to compose his al-Nafha al-Miskiyya wa ‘ 1 -Munha al-Makkiyya. Ibn al- 
Muqrl was a disciple of the Faqlh Jamal al-Din al-Rayml and the Grammarians, 
Muhammad b. Zakariyya and ‘Abd al-Latlf al-Sharaji. See al-Suyuti, BW, 193-4. 
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convention, which says that if any prohibition is declared to a big portion of 
something, this also holds true for a little portion of it. 365 

When concluding his discussion of the arguments against logic, al-Suyutl 
interestingly refers to al-Rawd a 366 of al-Nawawi (d. 676/1277), who said that one is 
not allowed to issue fatwas when one is not well-versed in fiqh. Such a person is 
rather exhorted to ask for a fatwa, when something happens to him. 367 In reality, 
he thereby wanted to warn people not to develop a (legal) opinion exhorting the 
study of logic if their authority in Islamic sciences was not reliable. Rather, they 
should follow what has been prescribed by leading authorities, viz. that the study 
of logic is prohibited, as enumarated in his QM. 

Furthermore, al-Suyutl asks the readers: “What is your opinion on 
someone who starts with studying logic or the like, and with studying al-ma ‘anl 
and al-bayard Will you oppose those leading scholars, the pillars of Islam, the 
guides of mankind, the scholars of the laws, and the guardians of the Sunna of 
the Prophet - may God bless him and grant him peace.” Al-Suyutl continues his 
discussion of his predecessors’ statement against logic by saying: “It has been 
mentioned before that all the leading scholars have prohibited logic. Not one of 
them even pretends to master it.” 368 

Al-Suyutl then complains that most of his contemporaries were occupied 
by the study of logic. They gave priority to it over the sciences of the sharl‘a . 369 

(C.) Legal cases which can be relied on for the prohibition of logic 
Al-Suyutl then enumerates thirty-five rules of jurisprudence censuring logic and 
the individuals occupied with it. In discussing these propositions, he sometimes 
refers to other scholars and reports their ideas, but sometimes expresses them 
independently: (1) Referring to al-Muhimmat by al-Asnaw! (d. 772/1370) and al- 
Tanblhat (probably by Ibn al-Sadr al-BalblsI, d. 904/1499), 370 al-Suyutl says that 



36511 fa-in qulta la‘alla al-tahrlm mahsus bi ‘ 1 -tawaggul flhi duna ‘ 1 -ishtigal bi ‘ 1 -yasir minhu, 
qultu la yasihhu li ’amrayn ahaduhuma anna ‘ 1 -qadr al-ja’iz ‘ala hadha gayru madbut al- 
thani anna ma hurrima kathiruhu hurrima qallluhu hasman li ‘ 1 -bab wa-li-alla yajurra ila 
‘ 1 -tawaggul fihi wa lihadha hurrima qalil 1 -muskir wa in lam yuskir li ’anna jinsahu 
m u.skir... ”QM, p. 13, 1. 24-6. 

3<,6 This work was published under the title, Rawdat al-Talibln (Damascus: al-Maktab al- 
Islaml, 1966), 9 juzs. 

367 “... fl usul al-fiqh alladhi lam yabra ‘ fi ‘ 1 -fiqh la yahillu lahu ‘ 1 -ifta’ wa yalzimuhu al- 
istifta idha waqa‘at lahu hadithaTQM., p. 14, 1. 1-2. 

36811 wa qad sabaqa fl kalam man naqalna ‘anhu... al-tasnh bi anna alcabira ... kanu 
yamna ‘una minhu hatta lam yakun ahadun yajsiru ‘ala ’ 1 -tazahur A’A/...”QM, p. 14, 1 . 3-4. 
36911 wa inkana ahl al-'asr al-yawm ja'aluh. . .darasahum laylan wanaharan, waqaddamuh ‘ ala 
‘ulum al-shar QM, p. 14, 1 . 5-6. 

37 °I was confronted with two al-Tanbihat first, al-Tanblhat al-Muhammala ‘ala ‘ 1 -Mawadi‘ 
al-Mushkila by Salah al-Dln Halil b. Kaykaldl b. 'Abd Allah al-'Ala’l al-Dimashql al- 
Shafi'l (d. 761/1359, GAL, S. II, 68) and second, al-Tanblhat ila l-Tahqlqat , a summary of 
Imam al-Haramayn’s al-Waraqat, by Cairene Shaffite ‘Umar b. Ahmad b. Muhammad b. 
Muhammad b. Muhammad al-Siraj b. al-Shihab b. al-Shams b. al-Sadr al-BalblsI who died 
in 904/1499. I confined myself to the latter since he was closely affiliated to the “al- 
Nawawl circle,” for which he composed Sharh al-Arba‘m al-Nawawiyya (al-Sahawi, DL,VI, 
72). By the “al-Nawawi circle,” I refer here to those scholars whose works were 
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making use of books on logic during istinja’ is justified. 371 (2) He who sees one 
occupied with logic, is requested to undertake sujud al-shukr, at the occasion of 
which he is advised to say: “Praise be to God who granted me safety from what He 
has afflicted upon you,” and to ask the latter for repentance. 372 (3) Praying behind 
one occupied with logic is reprehended. 373 (4) Being occupied with logic is a 
violation of the sharl c a . 374 (5) The fasting of one who is occupied with logic does 
not necessitate any Divine reward. 375 (6) One who reads a book of logic during 
seclusion in the mosque (i‘tikafj, commits an abominable act. 376 

Referring to Sharh al-MuhadhdhaB’ 77 by al-NawawI and Sharh al-Minhaj 
by al-Asnawi, al-Suyuti says (7) that selling a book of logic is not allowed. 378 (8) If 
one buys a book of logic and that of any science other than logic at the same 
time, the transaction for the book of logic is illegal, but the transaction of the 
book of any science other than logic is valid. 379 (9) Whoever buys a book which is 
well-known as dealing with logic, such as al-Muhtasar (by Ibn al-Hajib), thinking 
that, [it is not] ... there is no doubt that he has no choice [to return the book and 
ask the proceeds thereof back,] because [such a book] deserves obliteration. 380 (10) 
The proceeds gained from selling a book on logic are like the proceeds gained 
from selling alcoholic beverages or a dog. 381 (11) Referring to al-Rawda and Sharh 
al-Muhadhdhab'oy al-Nawawi (d. 676/1277), al-Suyuti remarks that one is obliged 
to destroy them by means of burning, washing, etc. 382 (12) If one destroys books 
on logic, one is told not only to destroy their covers, but to destroy them 
completely. 383 



commentaries, super commentaries, compendiums, etc of al-Nawawi’s works. These works 
were most frequently referred to by al-Suyuti in his QM. 

37111 yajuzu ‘ 1 -istinja’ bikutubihl...”QM, p. 16, 1 . 5-7. 

7,7 2 “ man ra’a mushtagilan bihl sunna lahu sujud al-shukr wa yuzhiruhu la‘allahu yatubu 
wa yaqulu al-hamdu li ‘llah alladhl ‘afant mimma ‘ibtalakal’QM, p. 16, 1 . 7-8. 

373 “ tukrahu ‘ 1 -salat halfahu, fain kana la ya‘rifu ahkamaha aydan... min sunaniha fa-wadih 
annahu la tasihh salatuhu wa la ‘ 1 -iqtida’ bihl” QM, p. 16, 1 . 8-9. 

374 “... al-ma‘siyya falaysa lahu... wa la jam ‘ wa la tasqut ‘inda... wa la ‘ 1 -fard... al- 
tayammum wa la yatanaffal ‘ala al-rahila wa la yasihhu ' ala ... ya’kul al-maytata idha 
‘dturra ma lam yatub kama idha safara li ‘ 1 -zina ... aw ahadha ‘ 1 -muskir aw nahwa 
dhalikai’QM, p. 16, 1 . 10-12. 

375 “... wahuwa sa’im faka ‘ 1 -gayba aw afhash fayasihhu sawmuhu wa yafutuhu ajru ‘ 1 -sa’im 
al-tamm...'” QM, p. 16, 1 . 12-14. 

3y6 “ idha aqra’ahu wa huwa mu‘takif faqad afhasha...” QM, p. 16, 1 . 14-5. 

377 Al-Majmu‘ Sharh al-Muhadhdhab has been published twice: first, in Madina by al- 
Maktaba al-Salafiyya (1344/1925); second in Damascus by Dar al-Qalam (1992-1996) 20 
vols., ed. Muhammad Mustafa al-Zuhayll. 

3y8 “ la yajuzu bay‘ kutubihf... ”QM, p. 16, 1 . 15-21. 

379 “ mani ‘shtara kutuba ‘ilm wa mantiq safqatan wahidatan batula al-bay‘ ft ‘ 1 -mantiq wa 
sahha fi gayrihl. . .” QM, p. 16, 1 . 21-3. 

i So “mani ‘shtara kitaban li ‘ 1 -mantiq mumayyaz[an\ ka ‘ 1 -muhtasar zannan annahu... la 
shakka annahu la hiyar lahu li annahu mustahiqqu ‘l-izala.”QM., p. 16, 1. 24-5. 

38111 law aqarra lifulan ba‘ian min thaman kutub mantiq... law qala min thaman hamrin 
aw kalbin...”QM., p. 16, 1. 25-26. 

38211 yajibu ‘ala kulli ahad itlafuha bima yaqdiru ‘alayhl min harq wa gusl wa 
gayrihl... "QM., p. 16, 1. 26-9. 

iiy ‘idha atlafaha falaysa lahu an yatlifa jildahu bal yafsiluhu minhu ilia an la yata’atta 
itlafuhu liman ‘ sahibihl yatlifuhu kayfa tayassara ka-ina al-hamr." QM, p. 16, 1 . 29-30. 
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(13) Basing himself on Sharh al-Minhaj by al-Zarkashl, al-Suyutl remarks 
that one is not allowed to ask for a salary for teaching logic, 384 (14) that paying 
one who copied a book of logic is not justified, 38 ’ (15) a copyist deserves his salary 
only if he leaves out passages well identified as containing logical discussion. 386 
(16) According to the Shayh Wall al-Din Abu Zur'a Ahmad b. ‘Abd al-Rahim al- 
Wazlr al-'Iraql in his Muhtasar al-Ummahat [probably: al-Muhimmaf\, giving 
books on logic as waqf is not allowed. 387 

Based on al-Sharh al-Sagif i& (probably by al-Rafi c I, d. 623/1226), 389 al- 
Suyutl also notes (17) that giving waqf to one who is occupied with logic is not 
allowed; 390 (18) that the religious endowment ( al-waqf) cannot be distributed to 
one who is knowledgeable of logic; 391 (19-21) “the status of the will ( wasiyya ) [a] 
dealing with books of logic and [b] being declared to those who are occupied with 
it, as well as [c] to its scholars, is like that of the religious endowment (waqf) as 
mentioned before;” 392 (22) that one fifth of the booty is not to be endowed to one 
occupied with logic; 393 (23) that alms are not to be given to him, who is occupied 
with logic, while he is still able to earn his daily expenses; 394 (24) that one who is 
occupied with logic has no authority to marry one who is under his authority; 395 
(25) that the marriage does not become concluded due to one who is occupied 
with logic. 396 (26) ...; 397 (27) and that one is required to pay a dower and food 



Some scholars have discussed this topic specifically:}. Sadan, “Genizah...,” in BO, op. cit., 
esp. p.52-3, and Van Koningsveld, “Greek Manuscripts,” op. cit, p. 351. 

38411 la yajuz al-istijar li tadrlsihl.” QM, p. 16 ( 1 . 30) - 17 ( 1 . 1). 

385 “ista’jara [ warraqan \ liyaktuba lahu lam yasihh al-ijara fa’in katabahu ‘as a wa ‘uzira wa 
la ujrata lahul’QM, p. 17, 1. 1-2. 

38611 ista’jara warraqan liyaktuba kitaban flhi mantiq mumayya^an\ fa asqatahu — wa qad 
ahsana - wa lahu al-qist min al-musa “ar wa yabtulu ma. . .”QM, p. 17, 1 . 2-3. 

387 11 la yasihhu waqf kutubihf’QM, p. 17, 1. 3-4. 

388 Some parts of al-Sharh al-Sagir have been edited and studied by (1) Ma’mun Salih 
Muhammad al-Sakit, Tahqlq wa Dirasa Kitab al-Sharh al-Sagir ‘ala Kitab al-Wajiz min 
Awwal Kitab al-Sala hatta Awwal Salat al-Tatawwu‘ (M.A. Thesis at the University of al- 
Jinan); and by (2) ‘Abd al-Qadir Ahmad Yusuf al-‘Umari, al-Sharh al-Sagir ‘ala ‘l-Wajlz li 
’ 1 -Gazali li ‘ 1 -Imam Abi ‘ 1 -Qasim ‘Abd al-Karlm ibn Muhammad al-Rafi‘i min Salat al- 
‘Idain ila Ahir Kitab al-Zalta ( dirasa wa tahqlq ) (M.A. Thesis at the University of al-Jinan). 
389 Although al-Suyutl does not mention the author of al-Sharh al-Sagir, I confirm myself 
that this work was composed by the Shafi'ite Abu ‘ 1 -Qasim Imam al-Din ‘Abd al-Karlm b. 
Abi SaTd Muhammad b. ‘Abd al-Karlm al-Rafi‘l, born at Qazwin in 555/1160 and died 
there in 623/1226, whose work, Kitab al-Muharrarwr2& a main source for al-NawawI in the 
composition of his celebrated Minhaj al-Talibin. See Arioli, A, “al-Rafi‘1,” El 2 , VIII, 389. 
39011 waqf ‘ala man yashtagilu bihl lam yasihha. . Q}A, p. 17, 1 . 4-6. 

391 11 waqf ‘ala ... annahu la yusrafu li ‘ 1 - ‘alim bihl.” QM, p. 17, 1 . 6. 

39211 al-wasiyya bi-kutubihi waliman yashtagilu bihl wa li ’l-‘ulama’ kama dhukira fi 1 - 
waqf’QM, p. 17, 1. 6-7. 

39311 la yusrafu ila ahlihl min humus al-ganlma alladhi yusrafu ila ‘l-‘u!ama’.”QM., p. 17, 1. 7- 

8 . 

39411 la yusrafu ilayhi min al-zaka idha kana qadiran ‘ala ‘l-kasb...”QM., p. 17, 1. 8-9. 

395 “/«7 yall nikah mawliyyatihl.”Q}A, p. 17, 1 . 10. 

396 “/i yan ‘aqidu bihl al-nikah.” QM, p. 17, 1 . 10. 

397 Lacunae. QM, p. 17, 1 . 11. 
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(mahr wa ma’una) to the person occupied with studying sharl'a, but not to one 
occupied with logic. 398 

(28) Based on al-Rawda of al-Nawawi, al-Suyutl says that one’s marriage is 
not valid if the dower is in the form of teaching the Tora, the Bible, or logic. 399 
(29) Saluting one occupied with logic is disapproved. 400 

Based on the Rihla 401 of the Malikite Ibn Rashid al-Sibtl (d. 721/1322) and 
Mu‘jam al-Safar of al-Silafl, al-Suyutl also remarks (30) that the testimony of one 
occupied with logic is not reliable, unless he has repented; 402 (31) that the report of 
one occupied with logic is not accepted; 403 (32) that one occupied with logic 
cannot be given a wilaya, the condition for which is ‘adala, the authority to pass 
judgement ( al-qada)\ 4 ° 4 and (33) that everyone is required to reject and oppose one 
occupied with logic. 405 

Referring himself to the Imam Abu ’ 1 -Faraj (d. 597/1201), 406 and to al- 
Rawda\yy al-Nawawi, al-Suyutl maintains (34) that the hand of one who has stolen 
books on logic needs not be cut off; 4 ° 7 and that (35) a vow to study logic should 
not be fulfilled, because the fulfillment of it is a violation. 408 

(D.) Reasons why logic was prohibited 

Al-Suyutl then turns to discuss the reason why logic should be prohibited. In 
response to the proposition which says that logic would prevent one from a 
mistake when developing a viewpoint, al-Suyutl proposes five answers: (1) That 
logic prevents the mind from making a mistake is totally wrong. This is reflected 
by the fact that leading scholars are unagreed on numerous questions. They rather 



398 “yajibu ‘ala al-ab wa ‘1-ajdad bi’an yankihahu wa yuqaddimu bimahrihl wa mu’natihi 
bishart an yakuna... ‘anhu... falaw ishtagala ‘an al-kasb bi-‘ilm shar‘1 fa-‘l-zahir annahu 
‘ajiz kama dhakarahu fl ... ishtagala ‘anhu bi ‘1-mantiq fagayr ‘ajiz fa la yu‘ta.”Q}A, p. 17, 
1. 11-13. 

399 “ asdaqaha... fasada al-saddaq wa... wa fl ‘1-rawda law nakaha muslimatan aw kitabiyyatan 
‘ala ta ‘lim al-tawrat wa ‘1-injil lam yasihha li annahu la yajuz al-ishtigal bihl...” QM, p. 17, 
1. 14-16. 

400 “ yukrahu ’1-salam ‘ala al-mushtagil bihl raddan wa ‘btida’an...”Q]sA., p. 17, 1 . 17. 

401 Mil’ al- ‘Ayba bima Jama‘a bi Tul al-Gayba ft ‘1-Wijha al-Wajlha ila ‘1-Haramayn Makka 
wa Tayyiba, ed. Muhammad al-Hablb b. al-Hawja (Tunis: al-Shirka al-Tunisiyya li ‘l-Tawzf, 

*° 2 “la tuqbalu shahadatuhu ma lam yatubl’QM., p. 17, 1. 18. 

4 ° 3 “/a tuqbalu riwayatuhu...”QM, p. 17, 1. 18-9. 

4 ° 4 “A" tajuz wilayatuhu wilayat shartuha al-‘adala wa min dhalika ' l-qada’.”QM. , p. 17, 1. 19- 
20. 

4 ° 5 “ yajibu ‘ala kulli ahad al-inkar ‘ala ‘1-mushtagil bihl wa la yasqutu bizann annahu la 
yufidu wa yata‘ayyan ‘ala man nasaba li ‘inkar al-munkarat wa... al-muhtasib.. .”QM, p. 17, 
1. 21-3. 

406 Al-Imam al-‘Allama Jamal al-Dln Abu ‘ 1 -Faraj ‘Abd al-Rahman b. ‘All b. ‘Abd al- 
Rahman b. ‘All b. ‘All b. ‘Abd Allah al-Qurashl al-Hanball, whose nickname was Ibn al- 
Jawzi, the author of the celebrated Talbls Iblis was born ca. 510/1117 and died in 597/1201. 
Al-Suyutl, TH, 477-8. 

4 ° 7 “ idha saraqa kutubahu ... annahu la qat‘...” QM, p. 17, 1 . 24-30. 

4 ° 8 “ nadhar iqra’ihi aw qira’atihl la yan‘aqidu nadharuhu idh la yasihhu nadharu 
ma‘siyyatin...”QM. , p. 18, 1. 1-2. 
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